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INTRODUCTION 


I have very great pleasure in introdaoing 
the lacid and flawless translation of one of the 
rudimentary works on Saiva Siddhanta to the 
'English knowing public here in India and else¬ 
where, from the pen of my esteemed friend 
Thiru 0. N. Singaravelu, M.A. 

The work on hand is TJnmai VilakJcam (Light 
on Reality) one of the fourteen authoritative and 
Btandard works on the religious philosophy of the 
Tamils. Its author, Manavaoakam Kadantaar, is 
a diloiple of Meykandar, the first among the 
divine line of preceptors known as Saiva 
Santaana Aaoaryas. The work is held as a resume 
(or recapitulation) of the spiritual experiences in 
the line of Meykandan (Meykanda Santaana 
Anubhava-t-tirattu). It is interesting to note 
that the form of the work has been deliberately 
chosen to be » Catechism so that the truth 
ordained may be vivid and unambiguous. The 
seriousness and the pbyohologioal insight of the 
author may be gauged from the form and scope 
■of the work. It is to be noted that ,t wa9 0ne ° f 
the two works following Sivajnana Bodbam the 
basic work on Saiva Siddhanta. The year of He 





appearance is roughly estimated to be 1250 A.D. 
The other work whioh throws light on Sivajnana 
Bodbam is Sivajnana Siddhi. Of the two one is 
an expansion and the other is a resume. 


The topios taken and answered in Unmai 
Vilakkam are (i) the thirty six evolvents of Maya 
(ii) the innate evil principle, Anava (iii) the 
deeds whioh cause the wordly experiences (iv) the 
individual self (v)-the aspect of God-head that 
dispels darkness (vi) the aspeot of God-head that 
confers illumination and bliss (vii) the unifying 
formula of letters five (viii) the nature of the 
state of freedom and bliss and (ix) the means of 
attainment. 


As the work on hand, the ex position of Truth, 
deals with these topics fully without any 
there is very little to be said by way 
duotion. But to make the work fuller 
write the following to facilitate clear percep i 

The need for the three groups of ^ 

the directive, preparatory and experientia w 
seen when the classification of perception 
school of thought together with the nature 
is dearly understood. Hence the following 
exposition is given as a supplement to w a 
given in the work itself. 


Worldly perception is classified into three, 
kinds, viz., indeterminate perception (sensation), 
determinate perception and experiential perce¬ 
ption (Indiriya Katohi or Yayil Katohi, Manada 
Katohi and Thanvedanai Katohi). The external 
world impresses itself on the sense organs of the 
individual self. The impression on one of the 
senses is brought to the notioe of the individual 
self by Vidya, the cognitive evolvent, which is 
one among the seven belonging to the preparatory 
group (Vidya Tathvas). At this stage the indivi¬ 
dual self is aware in a general way of some thing 
outside, impressing on the particular sense organ. 
Then the internal organs, mind, ego, intellect and 
Chitha, begin to play their parts. The mind 
compares the impression with the previous ones 
makes several proposals and ends in doubtfulness 
Then the intellect plays its part and determines 
the object. It forms the judgement that it i a a 
flower etc. This judgement has for its attributes 
one or more of the following five elements. The 
five elements are:—the name of the object, the 
quality of the objeot, the action of the objeet 
the class of the objeot, and anything which jg 
an attribute to it. This judgement is oall e ^ 
the determinate perception whereas the fl rstj 
impression which drew the attention of the indivj. 
dual seif is called the indeterminate perception 
(or sensation)* The function of the ego is present 




throughout the process. Its function is o be 
ibclined to determine the nature of the o ject 
and also prepare the physical organism fit enough 
to make the judgement. ItB activity ex e nc.s 
both before and after the activity of Intel eo . t 
also regulates the respiratory system, t roug 
which circulation of blood is made e ec ive. 
Then comes the action of Chitha whio is e 
awareness (or memory) of the varioo 8 ao ions- 
whioh have taken place. Here the objeo 

two kinds of perception is the e f 6r “^ et e“minato 
the instrument which causes the inu ® ; „ ofrn . 
perception is one of the senses, whereas ® 

Zml that oause the determinate petoep .on 

are mind eto., chiefly the intellect. T he j^ 00me3 
which oauses the determinate perception 
modified into the nature of the object <> ' 

mination. It takes one of the three _ ^ ^ 

forms of the qualities the Saatvm, B > ^ 

Thaamasio according as one of«nemi 
nates in the objeot. Then oome9 the P 

of the object in the form of pleasure pain- 

indifference, according to the nature 0 ^ 

determined. In the experientialP e Ration 
object is the internal one, viz., the n* oaUBeB 
of the intellect and the instrumenti wn 
the individual self to cognise it ib Vidby . 

Viahya should belong to a group whion 
subjective or inner than the internal orga 




Vidya belongs to the group of the seven evolvents 
colleotively called the Vidya Thattvaas or Bho- 
jayitru group, which is preparatory. The dire¬ 
ctive nature of the Siva Tattvas and the objective 
or experiential nature of the aanma tattvas can 
easily be seen. 

Another point which I want to stress is that 
Chitha is a name given to the prime prakriti or 
Mulaprakriti. This idea is got from the commen¬ 
tary of Shivagrayogin. The commentator 
Sivagnanaswamigal considers Chitha to be a trans¬ 
formation of mind, for his own reasons. But we 
have to follow the work on hand which gives 
internal organs in the order mind, intellect, ego 
and Chitha. To take the function of Chitha on 
the fourth and last one is also in agreement with 
what Sekkizhar says in respect of Sundarar when 
he experiences the cosmic danoe at Tillai. Nambi 
Arurar experiences the supreme bliss conferred 
by the sight of the divine symbol of cosmic dance 
so that all the five great sensations became con¬ 
centrated in the eyes alone, the immeasurable 
four organs merged together in the form of Chitha 
alone, and the three qualities became perfected on 
Satva (pure and illumined) alone. This view 
is also in harmony with the expression of Siddhi- 
yar, whioh says, “Chitha, the avyakta, will also 
perform ointanai (memory or awareness)”. 



VI 


Another point which I wish to bring oa 
here is the meaning of “Vanmai tarum aagam a 
nnl” in the invocatory stanza. In the colop o® 
which commences with the words “Man adhikai , 
the expression is expanded and repeated^ t us- 
“pannn marai-vapmai tarum aagama nQl • 
the traditional meaning is that Aagamas give m 
an expanded and dear form the significance o 
the implied expressions of the Vedas. Hence w a 
is given in the work is the implication o e 
Vedanta as explained by Meykandar throug 
special scripture of Aagama. 


I congratulate the author of this work an 
fhe Samaiam for this publication so that it may 
he placed in the hands of those that deserve 
know the secret deotrine. I wish that the ig 
of gaiva-Siddhanta may bring peace, plenty an 
fulfilment throughout the world. 


<9 


K. VAJRAVELU MUDALIAR 

gntic hipe fam l Special Officer, <6 

. , , *0 / o/sc,«. Sid *«*■ 

,3.8-80 ) ? ucdLt-Kamcrai Unt,erslty . 
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FOREWORD 


Shaivism is of great antiquity. It is atleast 
as old as the Vedas , possibly older than the Vedas y 
if Mohenjadaro civilisation oonld be confirmed 
to be prior to the Vedic and the seals found 
there could be definitely connected with Saivism. 
Saivism is also rich in the variety of its forms. 
Though all these have not survived, atleast four 
are worthy of study even today. These are Pratya - 
bhigna or Kashmir Saivism, Sivadvaita, Vira- 
saivism and Saiva Siddhanta. 

Saiva Siddhanta is atonoe a living religion 
and a philosophical system. Though Tamil Nadu 
oould be said to be its home, both as a religion 
and as a philosophy, it has its followers in Sri 
Lanka and Malaysia also. Its sources are the 
Vedas and the Saiva Agamas in Sanskrit and 
Tamil works from the Sangam period onwards. 
The canonical works in Tamil are the Panniru 
Tirumurai and Siddhanta (or Meykanda) 
$ astir am Patinanku. The former, with the 
exception of Tirumular’s Tirnmandiram are 
devotional in oharaoter providing an experiential 
foundation for the latter (fourteen works). The 


Tirumandiram , conventionally reckoned as the 
tenth of the twelve devotional works is also 
doctrinal, giving the first outline in Tamil of the 
basic concepts of Saiva Siddhanta. Meykandar’s 
Sivagitana bodham is considered to be the basic 
text among Tamil Siddhanta doctrinal works, 
though it was preceded by two other works, the 
Tiruvundiyar and the Tirukkaliruppadiyar• 


TJnmai VilaJcJcam is one of the fourteen 
doctrinal works. It is considered to be the work 
pf Manavasagam Kadandar, one of the forty- 
nine diBoiples of Meykandar. Very little is 
known about this author. TJnmai Vilakkam is 
in sfmple, easily intelligible Tamil. It is in the 
form of answers given by Meykandar to the 
questions put by Manavasagam Kadandar. 
Question-answer (Prasna-uttara) is one of the two 
methods adopted in philosophical writings, the 
other being the Purva-Paksa-Siddhanta. The 

disciple belongs to the faith, so to say. But he 
^ould like to have clarification of the main points 
and the tradition. The purva-paksa states the 
Views of those whe do» not belong to the fai . 

Their views must first be stated fully an ai * y 
before one’s own view (Siddhanta) is ! 18 6 

as more adequate. Like the TJnmai Vila am, 
the Irupa-irupahdu of Arulnandi Sivam is a so in 
the form of questions and answers. 
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Manavasagam Kadandar baa brought out 
in fiftythree verses, the main points of Saiya 
Siddhanta . It is usual to start with this work 
before going on to a study of the Sivagnana- 
bodham, the Sivagnana Siddhiyar and the Siva- 
prakasam. Thus, the TJnmai Vilakkam is a primer 
of Saiva Siddhanta. 

■ l 

English translation of Siddhanta works will 
be helpful to scholars whose mother tougue is Dot 
Tamil. A revered pioneer in translating Siddh¬ 
anta works was the late J. M. Nallaswami Pillai. 
His translations are not available today. Hence 
Mr. C. N. Singaravelu, M.A., the Joint Editor of 
the English Quarterly, Saiva Siddhanta. has 
brought out the present work. He has given the 
gist of the verses in simple English prose, adding 
notes wherever necessary. He has given analyti¬ 
cal tables of some of the important concepts* 
Two extracts relating to Nataraja , from the 
writings of the late Sir Ponnambalam Aruna- 
obalam and the late Dr. Ananda Kumaraswami 
enhanoe the value of the present work. 

Mr. Singaravelu has brought to bear on this 
English rendering his life-long devotion to Saiva 
■Siddhanta and high profioienoy in Tamil 
language and literature. Loving welcome accor¬ 
ded to febis work by scholars interested in Saiva 
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Siddhanta will enthuse him to go on to an English 
rendering of other important texts in Siddhanta. 
I have great pleasure in commending this work 
to the attention of scholars. 

Dr. V. A. DEVASENAPATHI, 

40. Mafhiyalu St., j M.A., Ph.D„ 

Madra9-600007 / Retired Director, 

25-8-1980 J The Dr. S. Radhakrishnan Institute for 
Advanced Study in Philosophy, 
University of Madras. 



AN APPRECIATION 


<? 


ft 


£ 


By the grace of the grace, my metrical* i 
rendering in English of St. Umapathy’s Siddh^ j 

anta-Chathnshtayam was recently published._ T . I 

work contains my article, “An Oatline of aiva^ j 
Siddhanta”. Therein I have said : 


“A scholar desirous of learning Saiva Siddh¬ 
anta should not plunge in medias res. He must 
begin with the beginning. A few preparatory 
books such as Siddhanta Kattalai, Sivappra as 
Kattalai, Tattwa Kattalai and Thukalarubhotha 
Kattalai must first be mastered. A booklet ka0 
as Poo-Pillai Attavanai is a simple and a splendid 
treatise on Saiva Siddhanta. Equippedwit a- 
fair knowledge in these tiny-great-works the- 
soholar, with aplomb, can open the pages of »t. 
Manavaaohakam Kadanthar’s Unmai Vilakkam 
(The explication of Truth). This book is made* 
easy by a traditional commentary. Siva Sri- 
0. N. Singaravelu has rendered this work in- 
English and has furnished excellent notes.” 


I am extremely happy that the serialised 
artioles of Siva Sri 0. N. Singaravelu are now 
published in a book-form. I have been import¬ 
uning Siva Sri C. N. Singaravelu to publish* 
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this work, in every one of my letters to him. For 
<some reason or other he was prevented from 
publishing it earlier. 

Saiva Siddhanta is reared on the bed'rock of 
Tripatharta (The three eternal categories (viz.) 
Pathi (Shiva the Lord), Pasu (the soul) and 
Paasam (the fettering rope). These three are 
eternal and are beginningless. They never go on 
of existence. If , Pathi and Pasu get oned, 
Paasam is said to be no more. This only means 
that so far as the liberated (freed) soul is con¬ 
cerned it is no longer troubled by Paasam. But 
Paasam too, like Pathi and Pasu, is unanni- 
hilable. One who cannot understand (realise) 
this, cannot hope to comprehend Saiva Siddhanta. 
In Mukti , Paasam which was hitherto deflecting 
and blocking PaBu’s enjoyment of Pathi, now 
ogives up its dog-in-the-manger polioy and with¬ 
draws its deflective obstruction. The beam of 
Pathi which had been hitherto bent by Paasam, 
inow falls unobstructed on Pasu which is now 
'immersed in Sivananda. 

Stanza 50 of Unmai Vilakkam says : 

“Oh, my son, I shall explain how they 
remain in mukti. Please listen and understand 
An loye. That which experiences Bliss is the 
floul. That which gives Bliss is God. Th*t 
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which makes this possible is Malam”. Translation 
by 0. N. Singaraveln. 

i- The interpretation proper, of this oonoept- 
is the despair of all soholars. By a succinct, short- 
and sweet note' whioh follows the translation of 
Stanza 50, Siva Sri 0. N. Singaravelu ably 
explains every contretemps whioh compulsively 
drags the soholar —only to confine him in the 
narrows of seemingly insurmountable stnltifi -- 
oations—and sustains with a remarkable power 
of suasion, the eternality of the Tripatharta. 

The oore of Saiva Siddhanta is adwaita as 
posited by St. Meikandaar. Siddhanta Adwaita ie 
not to be confused with Sankara-Adwaita. 
Adwaita as posited by St. Meikandaar is a- 
relationship, a synthesis of three (viz.) abheda> 
(non-difference), bheda (difference) and Bheda- 
bheda (a combination of both). The Lord in His 
thatasta-lakshana (manifested state, as contra^ 
distinguished from His innate state or Swarupa- 
lakshana) is in adwaitic relationship with Pasn. 
Pathi's relationship with souls is indicated in 
three simple words (viz.) <Saj 0 £S>^ $^©@ 60 , 
a_i_,g)$G>. Three simple words. But eaoh word 
is gravid with an ooean of import. These are 
beautifully highlighted by Siva Sri 0. N. 
Singaravelu in his translation of stanzas 27, 2$ 
and 29 and the notes whioh follow the translation. 
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A word about the translator. In this voci¬ 
ferous world, it is rarely that one rnns into a 
powerfully silent individual like Siva Sri C N. 
Singaraveln. Calm, placid and detached, he lives 
in a world of his own, pure and stainless. He is $ 
a humble devotee of Lord Siva and every limb of 
his breathes the spiritual fragrance of Saivism. 

Persons coming into close oontaot with him feel « 
a palpable vibration of spirituality. 

A word about the translation. Circum- 
looation, persiflage and digression are all dreaded 
by the translator as Anathema Maranatha. His 
rendering is simple, straight and superbly satis¬ 
fying. No highfalutin bombast mars a single 
line of his translation. In fine I may say with 
aplomb, that Siva 8ri C. N. Singaravelu’s THE 
EXPOSITION OF TROTH is the vade mecum 
the advent of whioh will be gratefully hailed by 
all students and lovers of Saiva Siddhanta. 


Selvam Nagar 
Ihanjavor 
29-8-80 


Sekkizbaar Adi Podi Thiru 


} 


T. N. RAMACHANDRAN, 

Advocate, 




g 


Thanjavur. 






PREFACE 

By 

THE SAIVA SIDDHANTA MAHA SAMAJAM 

The Saiva Siddhanta Maha Samajam has 
long been desiring to bring out a publication in 
English on the principles of Saiva Siddhanta in 
simple and clear termB so as to be useful to the 
beginners. We are glad that Thini C. N. 
Singaravelu, Mi, Vice-President of the Samajam 
and Jt. Editor ‘Saiva Siddhanta’ has brought ont 
this publication at his own cost which will 
eminently serve the purpose mentioned above. 
We are glad to have this released on the occasion 
of the 7 6th Annual Conference of Saiva Siddh¬ 
anta Maha Samajam at Thellippazhai, Sri Lanka. 


T. K. NARAYANASWAMY, 
President 

Saiva Siddhanta Maha Samajam 


R. SANKARAN, 
Secretary 
8-5-81 





PREFACE 

By 

The AUTHOR 


This translation of‘CTnmai Vilakkam’ with 
explanatory note3 had appeared serially daring. 
1974 to 1976 in the esteemed journal ‘Saiva 
Siddhanta’ ran by the Saiva Siddhanta Maha 
Samajam. By the G-race of God, this is now 
appearing in the form of a book. I am extremely 
thankful to Thiru. K. Vajravela Madaliar for 
having gone through these pages very carefully 
and made a few improvements and for writing the- 
Introduction. I am also thankful to Dr. V. A- 
Devasenapathi and Thiru T. N. Ramaohandran 
for writing a Foreword and an Appreciation. L 
also thank the Samajam for agreeing to release 
this book on the oooasion of the 75th Annual 
Conference of Saiva Siddhanta Maha Samajam to- 
be held at Thellippazhai, Sri Lanka on the 8th. 
9 th and 10th May 1981. 

I am sure that this book will serve as a 
primer of Saiva Siddhanta. 


* Sivamanam * \ 

31, II Cross St.. I 
West C.l.T Nagar. V 
Madras, 600 035, I 
INDIA. J 


a n. singaravelu, 
13-4-81 
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UNMAI VILAKKAM 

(The Exposition of Truth) 


Introduction: 

Saiva Siddbanta is essentially the product of 
of Tamil genius. Though its beginnings can be 
traced to oenturies before Christ, it has been 
systematised in Tamil in the 13th and early 14th 
centuries A.D. Its oanonioal works in Tamil are 
fourteen in number. They are • 

Approximate Date 

1 ) Tiruvundiyar by Uyyavanda 

Deva Nayanar of Tiruviyalur... 1147 A.D. 

2) Tirukkalirruppadiyar 

by Uyyavanda Deva Nayanar 
of Tirukkadavur ... 1177 ,> 

3) Sivagnanabodham by Mey- 

kanda Deva Nayanar of 
Tiruvennainallur ••• 1221 „ 

4) Sivagnana Chiddhiyar 

by Arulnandi Deva Nayanar 
of Tirutturaiyur ••• 1253 „ 

6) Irupavirupatu -do- ••• 1264 „ 
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UNMAl YILAKKAM 


6 ) 


7 ) 

8 ) 
9 ) 

10 ) 

11 ) 

12 ) 

13) 

14) 


Unmaivilakkam by Manava- 
cagam Kadandha Deva 
Nayanar of Tiravadhigai 

Sivaprakasam by Umapathi 
Deva Nayanar of Korravankudi 


Tiruvarutpayan 
Yina venba 
Porripahrodai 
Kodikkavi 
Nenjuvidu Tata 


-do- ... 


—do— ••• 


—do— ••• 
-do- ... 
—do— ... 


Sankarpa Nirakaranam -do- ... 


Unmaineri Yilakkam 
by Umapathi Deva Nayanar 
or Sikali Tattuva Nathar 


1255 A.D. 

1306 „ 

1307 „ 

1308 „ 

1309 „ 
1309 „ 
1311 „ 
1313 „ 


1312 


The work now taken up for exposition is the 
sixth one in the above list, namely Unmai 
Yilakkam by Manavasagam Kadanthar of 
Tiruvathigai. Yery little is known about the 
author except that he was one of the forty nine 
disciples of Saint Meykandar and that he was a 
native of Tiruvadigai in South Aroot Distriot, a 
holy place sanctified by Saint Thirunavukkarasar. 

The work consists of 54 stanzas including 
|he invocation or kappu oheyyul. They are in 
the form of questions addressed by the author to 
his Guru Saint Meykandar and answers elicited 



INVOCATION 3 

from him. The style is plain and unvarnished. 
The basic Saiva Siddhanta truths are given in 
this work without argumentation. This is like a 
g primer for a student of Saiva Siddhanta. 

There is already an English translation of 
this work by Thiru J. M. Nallasvami Pillai. 
What is attempted in the following pages is to 
give the substance of the stanzas in simple prose 
with explanatory notes wherever necessary. 

CL 

o smrssnL 

db(IUL| 

€uswjr6roifi^©u) srosugjgs Quir^OTOJCigsuir 

a_sroT60)LD afilOTffiffiib a-floirGteiuiua)—$smvu>g>(gj( 8 ffir 
£i5$(!P®£ Qpirns^ajuSlp 
4JI5£)U>fl)U qlS^OTfiKOJU UITlb 

Invocation: 

The Agamas are rioh in God’s Grace. In 
e order that this work‘Unmai Vilakkam’ may give 
a true exposition of the truths contained in the 
Agamas and in order that we may be free from all 
% bonds let us invoke in our minds Lord 
franapathy. He is of the reddish hue of the 
setting San, has the tusked mouth, the pot belly 
and five arms. 
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UNMAI VILAKKAM 


fill* 

©© Qpj&sfcsusnj Bsusaa@$& 

Quiraiatrilifu Quiriuajajbftflu Suir^irssris $uQuir0Cfffnb 
Qu»iuffirril®ii> Qu>ius6tnri_iriii! fiSabrscsruuii);—QuiriuaETiLi— it 
Quhuiuit! ^©Qajswrclswr s£l$jsair ! a-$$s£)<H) 
giuiri IB 0(rar<sau i_©ar S 

sflonrsnruuu) 

^,0|l £$gaaui>5X(gii) ^6osrsuibeT(si) <S}«BrC>jD#irsir 
I0IT0 fiflSwSiij^ ? u>jb/£l6u/bi£l«ir—(SfiU0air 

»tr<S«srgi? iSergi? cBir^cra-iBi_ib .3)(f5Qff(ig£gii$ 

$frOTT6r§jl ? (S^sScsr! sir/b nji 

gjsnffjb^Osnsb 

*_aiaruif j 3 )&SBf 5 a.a>ir«ea<Saar a-6sr£56sra0 
ajOTaia)^© ar(rs)«sj« 4 r < p 6Ufriuu>eoiriB^ Q®6irsifliu#iT 
jfl.euHBiaar QarrsoTsrr < 9 ] 5 ®i_sfiS 60 ^ottib# 

(Siuiraib iSa^pq^sbfiuir a.jb.p ® 

ajiiy,ifi[hj*g^iio .gtysujpjffisSr sui^sijib 

iB(T^)(oAir«soru> y,i£liq6sra) rsskgpic^l uSsiruir^l 
efp@(bsissrel» (jpaBairaHirib CTuSuirgiib ^ (ragib 
^IgySairsssrib aira)ajtli_ii> «sg,airujii> j «§f,«wu)rr 
s.jiafrujib ^d>®oip©«> a-jbsu 4 

Bequest to Gorn: 

1. Oh My Guru, who resides in Tiruvennai" 
nftllur, who has seen the Truth and is the 
embodiment of Truth, who points out the false- 



tattvas 
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hoods, removes false knowledge and shows us the 
Troth, which is Sat, Chit and Ananda, here are 
my donbts. Kindly listen to them and answer. 

The Questions: 

2. a) What are the thirty six tattvas ? 
b) What is meant by Anavam ? 

o) What is Karma ? 

d) Who am I, who appears to be not 
different from the above mentioned 
three ? 

e) Who are you ? i.e., What is God ? 

f) What is the signifioanoe of 
NatarajVs danoe ? 

g) What is the meaning of Panchat- 
oharam or five letters ? 

h) What is Mukti ? 

These are my questions Guru! Kindly let me 
know the answers. 

Meikandar begins to answer: 

3. Oh my son who is immersed in Sivananda 
yoga, I shall tell you the truths as delineated 
graciously by Siva Himself in clear terms in the 
great Agamas. 
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Hie Five Bfaoothas (elements) and their forms : 

4. The Five Bhoothas and the shapes, 
which represent them are given below : — 


Earth 

— Square 

Water 

— Half-moon 

Eire 

— Triangle 

Air 

— Hexagon 

Ether or 
Akas 

— Cirole 


The body, which the soul gets as a result of 
past Karma is composed of these Bhoothas. 

Note :—The tattvas are the elements. They 
are not the gross matter such as earth, water, 
eto. They are the subtle oausal essences of these 
elements. The shapes referred to are the shapes 
of the oausal essences. The rationale behind these 
representations is not clear. However, these 
shapes and the colour, letter, etc., dealt with in 
the succeeding stanzas are significant in Yoga, 
Siva Puja and in Yagna. 

jSpQJlU) 

Qoirdruirfr q«®r&Q6u«wa>u> Quiriiigib ^)«wA^su>JH 
ejOT-ffitro) ffi©«©u>6uarrr oitrar£iriDib er«iruiriT 
crQgpgl utffjflffi Qaorpifl 

r&jb@u> 
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y,$[UaiGlflS 3 T S|G 9 )UIUff 6 irii) 

<8acrffi«w£ib Glair orarai<s$ ©sw© 

^j^jL)OT6lfl ^UQp fiffll*gpU—iSjtflfiflfiCTflS 

u>6wrn«ra>$® airrij^rr^yrib iDsorgyib <5j6©i_(SduGliu6irp 

96Ra-L|^^<r ^aifiib ®g)u> 6 

y,g>[&ia£n)ffi@)ffltu 5|@Q^iuoii6ifi®iJ) 

^OliaSlfiSOT Q$tri0a)&@nju) 

uirtrir^l 8>regja<§jib U 5 &rg)tiii><£|$ Gl^tiiairiiaOT 
^crrrrr? c£juj<gj)$ gjonririb—®<Sp“iTir 
Q0irtflcoaiira@a Qa ir&gimiairA GpirjbpGPp* SB»SI* 
u^p^l^Saj UGrorgspaifraar uirfr 7 

ggainr Q^cr^sb 

U68)uuu6or «9|(U6dr^j6TflLit-i^cr umjffiiij«ffi6ror u> mu got 
§«oi_uu«bt a-0£$crgflu> Qfftr«) 65 l«r—^li-uQufljCsu 
srtirjpu) j£l<o<rrru«ffluuir it fffr ff$>ir$ai0ib 

^(irSfl) «3),g]ffiaS(raiT «%ii> ® 

Their colour and letters : 

6. The oolour and the root letters (bhija 

letters) which symbolise these bhootbas are given 

below:— 

Earth — Golden oolour—la («>) 

Water — White ,, —va(su) 

(the rising) Fire —Red „ —ra (f) 

(the strong) Air — Black „ —ya(iu) 

(the expanding) Ether or 

AkaB — Smoky „ —ha(^ffl) 
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Their Symbols: 


6. The symbols for the five bhoothas as 
given in the Agamas, are as follows:— 

Earth ... the strong sword called 

Vajrayutham; 

Water ... Lotus; 


Fire 

Air 

Ether or Akas ... 


Swastik; 

Six spots 

Amirthabindn (a drop of 
Ambrosia) 


Their Gods and functions: 

7. The presiding deities and their functions 
for the five bhoothas are given below:— 


Bhootha 

Presiding deity 

Function 

1 

2 

3 

Earth 

— Brahma — 

Creation 

Water 

— Vishnu — 

Protection 

Fire 

— Budra — 

Involution 

Air 

— Maheswara — 

Obscuration 

Ether 

— Sadasiva — 

Showing grace 


(Anngraha) 


The functions of the Gods reiterated > 

8. Brahma creates, Vishnu protects or. 
sustains, Budra destroys or is the oause for 
Involution, Isa obscures, Sadasiva shows grace. 
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Note : These are called Panoha Kritya or 
the five functions of God. Creation is the 
manifestation of Tanu (body), karanam (instru¬ 
ment, both mental and physioal) Bhnvanam (the 
€ '" world), and Bhogam (the things required for the 
experience of the soul) from the primordial matter 
called Maya. Sustenance is maintenance of the 
4 functions of these manifested things till they are 
dissolved into the primordial matter. Destruc¬ 
tion is reducing the manifested things into their 
causal substance, viz, Maya. These three acts 
are done in respect of lifeless matter. 

The other two acts, viz., obscuration and 
grace are done in respect of self or soul. Obscura¬ 
tion is the act of God by which He hides Himself 
from the experience of soul and allows it to 
experience the world and evolve itself. Conferring 
grace is the final aot of God, by which He 
manifests Himself to the evolved soul and releases 
the soul from bondage. 

Generally these five acts of God are summed 
£ up in the first three, namely, Creation, Sustenance 
and Destruction. In that case, obsouration 
comes under sustenance and conferment of grace 
5 comes under destruction. 

Saivism holds that Hara the God who 
destroys and confers grace is the first manifesta- 


10 


UNMAI VILAKKAM 


6‘ion of God and the other two, viz. Brahma and 
Vishnu are Hara’s creations for doing specific 
functions. 


@stn(y)ii) QjbU^gSiii 

I86wr«i9.«r ufnuaj^iflagu) • 6uirif)@6ifliriB <0$u$iotni>; 
®«OT«OT«bsril(©) gjsirjpisflagju) j ®suiru>sb—suanraird) 
uffiBgiaoSI^ g)@^i(rL.®ii»; uiriia^lso^t airiuib 

(9(riB^(ru)iriu [Sjb@u> rflrofljiBg) 9 

The qualities and functions of the Five Bhoothas: 

9. Earth is hard and supports all other 
things. Water is cool and softens all things. 
Eire is hot and fuses things. Air spreads, moves 
and colleots things. Ether permeates and gives 
room for all things. 

Notei In the stanzas 4 to 9 above, the 
author has dealt with the five basic elements viz., 
Panoha Bhoothas. 

ffiiiiqaasii ($sst umj&gJsnj) 
a.RT6irui0. u>jTy,$u> §$<8<gpib &.<nr^csra@si 
ffi«TOTifil(5ib gjibqwguib «sil.@6n(rad9sb—GI idototSgj 
® ROff a_0suti> «a>sut5irp^)ib 

^,*oe=^0ib geibqaXSfiB ^j,ib 

The Five Sense-objects (Pnlan) j 

10. We have so far dealt with the five basic 
elements, namely, bhoothas. Let us now list 


« 
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oat the five deoeitfal sense objects. They are- 
Sound, Touch, Sight, Taste and Smell. 

Note: These Bense-objeots are the qualities* 
of the things experienced by the senses. When 
these qualities are sufficiently differentiated, they' 
are oalled Pulan. In their undifferentiated' 
rudimentary state, they are oalled Than 
Mathirai” or subtle bhoothas. For example, when' 
a sound is differentiated as a loud sound or a- 
mild sound, it is oalled sound-Pulan. In its 
undifferentiated rudimentary state, i.e., in the" 
subtle state, it is oalled “Sabda Than-Mathirai”. 
These subtle bhoothas or thanmathiras are the 
tattvas. They are the oausal elements or seeds for 
the Panoba Bhoothas. These thanmathras and the 
Panoha Bhoothas (elements) have evolved from 
Tamasa Ahankara. (Ahankara is one of the- 
antahkaranas (internal organs) dealt with in. 
stanza 16). 

4)|{Ao]LiQuif jji ®ot (@i8sirjjb§)|iAiuib) 

@ir(e6WIB {fllfliUBiaOT (56W0 a-OTiraaaSear 
as«r i£l@y,$u» a-d)fl5lt_u>ir—HseorioiTib 
a$0ir|l piramb QasflSpiraJaswr 

QpaCla6irfin .siffl. 1 

The Five Jnanendriyas or Sense Organs: 

11. I shall now tell you what the Jnanend- 
riyas (senses for knowledge) are. They are the> 
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ear, the skin, the eye, the tongue and the nose. 
They perceive the sense-objects such as sound, 
<eto., with the aid of the bhoothas. 

Note: The Jnanendriyas or sense organs 
are the instruments of knowledge. They are 
really the nerve endings of these organs and not 
the external organs. It is only these nerve 
•endings, which carry perception, hearing, eto., 
to the brain and not the external organs, like ear, 
nose, eto. 8ince they are the instruments of 
•knowledge they have evolved from Sattvika 
Ahankara. 

Quurfladr tjsoSar 

'® |irs ®f@L.u>iTiu iSsorgiiOfffifl losirgjub ; 

war @u> (o£jir&air& jj§)t_ii>ira—sargiru 

u ffm ; uirir«osuuSl«iraOTr .sjiufiSI 

'SUtrsflo.® ajih«ir@u gu, 12 

B«Sr®« iSirgli_ioT iBir@o-^u> £itsw^nyiijib j 

' . *® u,@i_u»ir—i£l6OT(®j)«9i/]5liMib 

.«r«rB©gliD «„>* ©g&CT 

aaia^njnQffsfr ®frg) 6 B ru 13 

The process of perception: 

12 <ft 13, The ear derceives sound through 
.akaB, The skin peroeives touoh through air. The 
•eye perceives light through fire. The tongue per¬ 
ceives taste, through water. The nose perceives 
.smell through earth. Thus God created Agamas 
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declare. Those who conquer these senses attain. 
Blissful freedom. 

Note: What has been stated in these two- 
0 stanzas can be given in the following table for 
convenience: 


Loous of 
Jnanendriya or 
Instrument for 
Knowledge 

Pulan or 
Seuse objeot 
perceived 

The elements 
(Bhoothas) | 
through whioh 
they function. 

1 

. 2 

3 

1. Ear 

Sound 

Akas (or Ether)- 

2. 3kin (or body) 

Touch 

Air 

3. Eye 

Light (or shape) Fire 

4. Tongue 

Taste 

Water 

6. N086 

Smell 

Earth 


The oonneotion between the three seems to 
be dear. Any one oan see that unless the tongue 
js wet, it cannot taste, that matter, in gross or 
p subtle form should come in oontaot with nose for 
it to feel the sense of smell etc. 

Q$iyi)jbQuirjffi&dr 

S @£)u 3 ®ii> aorSuiiB $ifliuiBiaar 

«r«Hjrgpiboj<y <g)^la(5 {§)i_u>ir«—iBswr«Hflii 9 ( 5 lib 
6 urra@uurr pibuirsHfl lowrgu ©$u>b.u$$u> 

«Sj|,aa©g]ib reir®5ib ,g>|§i 


14 




UNMAI VILA KKAM 


*4 


Q$ir{0jb Quit jfiaofl sir Qfftuo) jSs(yix»ir,p 
tuu>$i_u>ir sumgieuff 6sf)s@ib; sirs) 

,4urrffiffiir®ii airpjtfluuxraiLi qcbeQ^jsra)—cjjb@ib 

gj^iifitr g)i_u>rr utsoir^l 

uirir j§U_iba.u£0ib sfliBgi 15 

The Instruments of action: 

14 & 15. The kanmendriyas or the instru¬ 
ments of action as enunoiated in the Sivagamas 
•are explained below :— 

The kanmendriyas are the vooal ohord, feet, 
bands, anus and the genital organs. They give 
vise to speech eto. 

The vocal chord (or mouth) speaks with the 
aid of Akas (or ether). The feet move with the 
aid of air. The hands give and receive with the 
aid of fire. The anus excretes with the aid of 
water. The genital organs give pleasure with the 
aid of earth. 

Note: As in the case of Jnanendriyas, 
Kanmendriyas also are not merely the external 
organs like the throat, feet, hands eto. They are 
"the ingrained capacity to perform the functions 
like expression, locomotion eto. For example, a 
man without hands can-still give and reoeive and 
■cannot be supposed to have lost that Kanmen- 
4riya. While Jnanendriyas help the soul to 
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express its Gnana Sakti, the Eanmendriyas help 
the sonl to express its Eriya Sakthi. The 
Eanmendriyas have evolved from Bajasa Ahan- 
kara. In short, the senses and the organs of 
actions are manifestors of the potencies of the 
self to cognize and to aot. 


The Eanmendriyas and their functions are 
given in the following table for convenience:— 


Eanmendriyas or 
Instruments for 
action 

Their 

functions 

The bhoothas 
through which 
they funotion 


(1) 

(2) 

(3) 

1 . 

Vooal chord 
(or mouth) 

speaking 

Akas (ether) 

2. 

Feet 

moving 

Air 

3. 

Hands 

giving and 
receiving 

Fire 

4. 

Anus 

excretion 

Water 

6 . 

Genital organs 

pleasure 

Earth. 


,31 a & a 000 a sir (^j^j&aajsamb) 

<$|i5£>a ffij6rorib^)«oi—s.<B>trssa(SaOT 
cSjiBgiDsurib i_|$$iL)i_ssr «aj,isian , g'ib—<fliS68>g;; @ot«u 
■ujDjtflujgi usbaira) 6r(yjre$0B(gi) «sjmi(@) 

^upjOglfia #«@u> a-swrfr 
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The Antahkaranas or the inner Instruments t 

16. The antahkaranas or the inner inatru- 
ments are Manam, Buddhi, Ahankaram and 
Chittam (mind, intellenoe, ego and citta). Their 
functions respectively, are, to conceive, to judge, 
to will, and to reflect. 

Note : The functions of the Antahkaranaa 
oan be further explained as follows : — 

Whenever an object presents itself, the mind 
or manam first gets a vague impression of tbo 
object. Buddhi then comes into play. It deter¬ 
mines what the object is. The Ahamkaram rises 
again and again and manifests itself as Will to 
probe. Ghittam, whioh oomes last, refleots and 
identifies itself with the pleasure or pain or 
indifference which arises from the knowledge 
obtained through the senses. 

For the soul to obtain knowledge, the 
Indriya^ (Jnanendriyas & Kanmendriyas) are the 
gate ways while the Anthakaranas are the instru¬ 
ments. The Indriyas may also be considered ae 
outer instruments while the Antahkarans are the 
inner instruments for knowledge. 

gl$sfi(ug)iu), jgjaisou qoaigJU) 

®$u9@u> iB it60it jpiib a.JDSU^t«OTiD $2gi6uu>sr«w(5!l) 

$$gj]suiBisar 3,ibs®U) 6fl«trii>us<S«sir 

H_j5£lD<S«T ! IBSW© 1? 
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The Tattvas—what has been said and what follows: . 

17. The twenty four tattvaa (evolutea) 
enumerated in the foregoing stanzas (4 to 16) are 
it called Anma Tattvas by God given Agamas. 
We shall now enumerate the Vidya Tattvas. 

The Classification of the three groups of Tattvas: 

Note: We may summarize here what the 
Anma Tattvas are; —Anma is the soul or self or 
the substratum of Seif-oonsoiousness. It has the 
faoulties of knowing, feeling and aoting, (i. e .) 
jnana, icoha and kriya. As aoting involves 
feeling, these three may be grouped into two only 
(viz.) knowing and aoting. Knowing is done 
with the help of jnana Indriyas, (i.e.) eye, ear 
etc. The objects known are the Thanmathrai or 
pulan, viz. sight, sound, eto. Sinoe these are 
qualities (guna), the objects whioh have these 
qualities (guni) are the Pancha Bhoothas. The 
Karma Indriyas are those provided for action 
The Knowledge obtained through the jnana* 
indriyas and the karma indriyas is correlated h " 
o the Anta Karanas or the inner instruments. Thus 
we have the 21 Anma tattvas required for the soul 
to experience this world and they are detail a 
below: 

1) Jnana indriyas (Instruments f 0r 
knowledge) (Eye, ear, nose, tongue 
and skin) 


A 
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2) Thanmathirai (or Palan) (Sight, 

sound, smell, taste and touch) 5 

9) Panoha Bhoothas or five elements 
(Fire, akasa, earth, water and air) 6 

4) Eanma indriyas (Instruments for 
action) (Vocal ohord, hands, feet, 
anus and genital organs) 5 

6) Anta Earanas (inner tools) (Manam, 
Buddhi, Ahankaram and Ohittam) 4 

Total 24 


Sinoe these twentyfour tattvas (anma tattvas) 
are either objects of experience or aids to 
experience, they are oalled Bhogia (Surrssdilaj) 
Eandam or the group whioh is experienced by 
soul. (Bhogiam — that whioh is experienced; 
kandam - group). 

How the soul having been steeped in the 
primordial impurity, namely Anava Mala requires 
assistance to make it fit to experience the world. 
The instruments whioh make the soul fit to 
experience the world are oalled Vidya tattvas. 
They are enumerated in the following two stanzas. 
Since they make the soul fit to experience the 
world, they are oalled Bojaithru (SuirffuSIgj®) 
Eandam or the group which makes one 
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<experienoe. (Bojaithru-bhat which makes one 
■experience (qrfluiSluugi). 

The Siva tattvas control and direct the other 
tattvas. They therefore constitute the Preraka 
t(iS!<2inrs) Kandam. (Prerakam—to direct). 

The Anma tattvas are also called Asndda 
Maya tattvas, while the Vidya tattvas are called 
Suddasudda (or Misra or Mixed) Maya tattvas 
and Siva tattvas are called Sudda Maya tattvas. 

Though the Antahkaranas are the inner 
instruments compared to the Indriyas, they are 
called the outer (Para) Antakkharanas compared 
to Vidya Tattvas whioh are oalled inner (Aha) 
Antakkharanas. 


o9$£glttjfr ai ibis or 

«irfiOu> rfluj$ «©§!* 

aibuffii- e«ru>ff«Dtti-u>ir6^/DV|p # 
GiffiTfiwfi(g)ii> ^)fi»L.<u>r«ff Qffir«r«rgl65>su j6u>«_fiwr«>u> 
■a.fife«Bfl t.fiS>(ra@ii>iBiru) a -PSH 


£|SUjpj|SfiST 

«rn>fto u«ou>L|gJ«»“> «ru(SuiFgiu> * 
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Vidya Tattvas: 

18. The Vidya Tattvas are as follows im 
their order:— 

1) Kaalam (time) 

2) Niyati (order) 

3) Kalai 

4) Viddhai 

5) Aragam 

6) Parnshan 
and 7) Mayai 

We shall presently explain what they are. 

19. Kaala tattva is made up of (1) theTpasfc 
which sets the limit to past experienoe, (2)]the 
present in which the fruit of past karma is 
experienced and (3) the future, the characteristic 
of which is novelty. 

Niyati tattva always determines the fruit of 
past karma. 

Kalai tattva actuates Kriya sakti (conation! 
by removing from the soul a little of the 
influence of obscuring anavam. 

Vidya tattva actuates jnana Sakti (cognitive 
potenoy). 

Araga tattva aotuates Iooha sakti (affeotion). 
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Purusha tattva is the state of the self when 
it is fit to experience the objects through the 
senses. 

Mayai tattva induces in the soul a sense oi 
awareness whioh is not dear. 

Note : The Vidya tattvas are those whioh 
make experience possible for the sonl. The Sakti 
of Ananta deva is considered to have energised 
Asuddha mayai and made possible the evolution 
of the tattvas, Kaalam, Niyati, Ealai, Yiddhai 
and Aragam. Kaalam and Niyati form one group. 
Ealai, Viddhai and Aragam form another group. 
The former should be deemed to be anterior to 
the latter though they oome into operation in 
respect of the Soul along with the latter. Kaalam 
{Time) and Niyati (Order) are applicable not only 
to the bouI but to entire phenomena. Without 
Kaalam (Time) the entire phenomena will come 
to a standstill. The seed will not sprout, the fruit 
will not ripen. Sun will not rise and the soul 
will not evolve. Without Niyati (order) there 
will be chaos. 

For the self to evolve, Ealai, Viddhai and 
Aragam are required to induce aotion, knowledge 
and emotion respectively. Kaalam is required 
ior Karma to mature into pleasure and pain and 
$o determine the duration of the experience and 




22 


UNMAI VILAKKAM 


Niyati is required to see that the effect of each* 
soul’s Karma is enjoyed by that soul only. 

Let us look a little more olosely at eaoh of ; 
the tativas: 

EAALAM (Time) ; 

Kaalam along with Niyathi and Kalai- 
are directly evolved from asudda maya in that 
order. As already stated, kaalam is anterior to 
the other two Vidya tatwas so far as origin is 
concerned. So far as operation is concerned. 
Kalai is anterior to the rest. The question arises 
whether Kaala tattva has a cause. The answer is 
that Kaalam in Suddha maya (Transcendental 
state) is the cause for kaalam in asuddha maya 
(empirical state). Time is divisible into past,, 
present and future. While Time is real it is not 
eternal. Whatever is subjeot to Time is not- 
permanent. That is why G-od is called Kaala- 
kaala or one who has transcended Time. Karma- 
presupposes Time. Time is divisible, inert andt 

impermanent. 

NIYATI (Law or Order): 

This tattva is required to see that the results^ 
of Karma done by a soul reach that soul only and 
°ot any other. That is a law laid and enforced' 
bv God. Niyati tattva is the instrument, as it-. 
* re in the bands of God’s Sakti to ordain enjoy- 
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ment for the soul according to its Karma. This 
tattva is also known as Fate. 

KALAI 

The function of ‘ Kalai * is to partially 
remove the Anava mala whioh enshrouds the soul 
and to make manifest the Kriya sakti of the soul. 
The word ‘ Kalitbal ’ scSIgsgsb means ‘ removal ’ 
and ‘direction’. Though Anava mala is all- 
pervasive * Kalai ’ tattva makes Anava mala in¬ 
effective to the extent that Kriya sakti of the 
soul is allowed to manifest itself. An example is 
generally given to make dear the role of Ka ai 
tattwa. It is that though heat spreads all round 
the fire, ‘Kuligai’ or a counteracting agent will 
render the heat ineffective in any given particular 
spot. Even so, the obsouring role of Anavam is 
nullified a little so as to permit the Kriya Sakti 
of the soul to function. How does it function ? 
The Buddhi tattva is the medium by whioh the 
objeots are enjoyed by the soul. But the soul 
cannot function as it is obsoured by Anavam. 
Henoe Kalai tattva is neoessary to remove the 
obsouration from the * anma oit-sakti to the 
limited extent of permitting the Kriya sakti of 
the soul to activate the buddhi tattva and funotion 
as an enjoyer.' The question may arise how can 


I (Surr^^lo'^gjsuwr—^(Suiraib jgjafrGQirrsw 
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•Kalai’ which is inert function ? The answer is 
that ‘ Suddha ’ or pure tattvas which are called 
Preraka or directing instruments direct the 
Vidya tattvas including ‘ Kalai \ 

VIDDHAI: 

‘ Viddhai ’ makes manifest the jnana sakti of 
the soul. ‘ Viddhai ’ which issues from * Kalai ’ 
enables the soul to know. In the same way 
* Araga’ tattva issues from * Viddhai ’ tattva and 
makes manifest the Iooha Sakti, that is. it enables 
the soul to desire. The soul beoomes fit to be the 
enjoyer, only when Kriya, Jnana and Iooha Saktis 
are fully aroused. 

The role of Viddhai tattva requires further 
explanation. 

The Indriyas (senses) are the windows by 
which the objects are perceived. The impression 
of the objeots is made on Manam or mind. The 
impression is called ‘ Indriyakatohi ’ or ‘ Vayil 1 
Katchi \ This impression is indeterminate and 
hence it is called ‘ Nirvikarpak katohi.’ Then 
Ahankaram and Buddhi tattvas come into play 
and a descriptive and determinate knowledge is 
formed in Buddhi. This is called ‘ Savikalpak 


1 OJlTuSfib «$|6060£] OIL & 
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katchi’ This knowledge comprises. 1 (1) name 
(2) olass (3) nature (4) notion and£(5) substance 
of the object peroeived. This determinate know* 
ledge immediately tarns into an experience of 
pleasure or pain or indifference; Such an 
experience is called * Thanvedanaik katchi.’ 
(Experiential perception.) 

For 1 indriyak {katchi* or ‘vayil katchi’ the 
objects are external suoh as tree, flower etc. For 
even the mental perception, whioh is determinate, 
the object is external. Bat for ‘ Thanvedanik 
katchi ’ the object is Buddhi tattva itself which 
has already transformed itself into a vivid 
experience of the external objeots. 

Now, neither the senses nor the buddhi tattva 
(intellect) can aot by themselves. They should 
be activated by the self by uniting with them. 
The self requires an instrument for such acti¬ 
vation. ‘ Viddhai ’ is that Instrument. 

A question may be asked whether ‘ Kalai ’ 
itself oannot play the part of ‘ Viddhai ’ also. 
A comparison is given to explain the position. 
The removal of a part of Anavam from the soul 
and arousing its Kriya Sakti is like an operation 
on the eye for oataraot. But the man after 


1 Quujir, @sst!nb, Q#hj®>, Quir 0 sr. 



26 


UNMAI VILAKKAM 


operation is dazed and oannot see things olearly. 
The eye requires farther treatment snoh as 
provision of glasses eto. Even so, * Viddhai ’ 
which arises from ‘Kalai’ is required for arousing 
the Jnana Sakti of the self. 


Aragam: 

4 Araga ’ tattva arises from Viddhya tatfcva 
and makes manifest the ‘Iooha Sakti’ of the soul. 
Iooha Sakti is neoessary for the buddhi tattva to 
manifest attachment to objects and thus make 
the Soul- enjoy the object. Desire oomes after 
knowledge. Hence Iccha Sakti is only a develop¬ 
ment of Jnana Sakti, that is, ‘Araga ’ tattva is 
only a development of * Viddhya ’ tattva. 


Aragam may be considered to be present in 
three places. First, attraction (aragam) may 
inhere in the objeot itself. Bat this rs no 
Hnfficient to evoke attachment in Buddhi. xor, 
W bat is attractive to one man is not so to another 
and attachments are not also permanent.Second y, 
buddhi tattva itself has the disposition to attach- 
(aragam). This is called the quality of 
e Javam 4 But this dispositin is specific 

andUmpermanent end reqnires to be induced by 

tattva. Thirdly ‘ Araga tattva is the 
baelo instrranent.whioh is neoessary for arousing 
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‘ iccha sakti * in the sonl. This * iooba sakti ’ of 
the soul makes possible the aragam of the ‘buddhi 
tattva.’ 

Porusban: 

The five Vidya tattvas explained above, namely 
Kalai, Viddhai, Aragam, Eaalam and Niyati in 
aggregate serve as a oloak to the soul and mako 
it fit to enjoy bhogam. Unlike other tattvae 
whioh sometimes do not operate, these five 
tattvas remain with the soul always and henoe 
are considered to be an inseparable oloak to the 
sonl. They are therefore called * Panchakanohu- 
kam.’ At th's stage when the soul acquires the 
capacity for enjoyment (bhothirnthvam), it ie 
called Purusha tattva. The propriety of including 
the intelligent self as one of the tattvas has been 
questioned. It is therefore called ( Cidacit.’ It 
is ‘ oit * in essence but * aoit ’ in form. 


As Purusha, the soul has five imperfeotione 
as it were, whioh impel it to experience Prakriti 
Maya, these five are called ‘ Panohaklesam * 
or ‘Pumsthuvamalam* (mierogjsu 
u>60ib). These five are 1) Aviddai or delusive 
knowledges) Ankaram or the sense of pride 3} 
Ava or desire 4) Asai or impulsion to possess th& 
objeot and 6) Anger or aversion. 
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Maya!: 

The effect of Asuddha Mayai has been 
included as one of the Vidya tattvas. Bat it is 
relevant to deal here with Mayai in general 

Paasam or the bonds for the soul are of three 
kinds. They are Anavam, Kanmam and Mayai. 
Anavam and Kanmam are dealt with in stanza 
22. Mayai alone is dealt with here. 

Mayai is the primordial cause for the 
Universe. It is subtle, imperceptible, formless 
and pervasive. It is connected with the soul 
■beginninglessly like Anavam and Kanmam. It is 
■of two kinds. They are suddha (pure) Mayai 
and Asuddha (impure) Mayai. 

Suddha Mayai: 

Suddha Mayai is also knowa as Mamayai, 
Kutilai, Kundalini and Bindhu. It is acted on 
direotly by Siva through His Sakti. Suddha 
Prapanoha is the effect of Suddha Mayai. Suddha 
prapanoha oonsists of Sabda Prapanoha and Artha 
Prapanoha. Sabda Prapanoha consists of Vaikari, 
Madhyama, Pasyanti and Suukshma. Artha 
Prapanoha consists of 1) the five Kalas, namely 
Nivirtti Kalai, Prathitta Kalai, Viddbyakalai, 
Baanthi Kalai and Saanthi adhitha Kalai, and 
■Q) the five Siva tattvas. The Siva tattvas are 
dealt with in stanzas 20 and 21. 
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Suddha maaya is pure because it is free from 
Anaya and Kanina. It gives happiness to the 
highly evolved souls connected with it. The need 

for suddha maayai may be explained somewhat as 
follows. 


How could pure spirit (Siva Sakti) aot on 
gross substance (asuddha maaya)? It requires 
an intermediate substanoe which is subtler and 
purer than asuddha maaya and that substance is 
Suddha maaya. 


While • Siva Sakti acts directly on Suddha 
maaya, evolved souls like Ananta Deva and 
Sikanta Rudra with delegated authority from 
Siva, aot on Asuddha Maaya. 

Asuddha Maaya: 

Asuddha Maayai is also known as Adhomaaya 
and *Mohini. Though asuddha maayai itself is 
included as one of the Vidya tattvas and listed 
last, it is the basis and primal oause for asuddha 
Prapancha whioh includes Yidya and Anma 
tattvas. Suddhasuddha Prapanoham is a part of 
asuddha prapanoham and it consists of Viddhya 
tattvas. 


To sum up the qualities of asuddha maayai, 
it l is real, permanent, inert, formless, subtle 
(though gross oompared with suddhamaaya) 
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indivisible and is the cause for asuddha prapanoha 
And it permeates asuddha prapanoham. It is bhe 
support for Karma. It is the oause for pleasure, 
pain and indifference for the soul. 

Prakriti Maayai: 

Prakriti maayai is an evolute of the evolvent 
Kala. It is the root oause for all the aanma 
tattvas which serve as things to be enjoyed 
{boggiam). It is therefore called moola prakriti, 
that is, the first cause. It is also called Pra- 
dhaauam or Maan (oirfisr). Its development is 
guna-tattva. Moola prakriti contains within 
itself the three gunas sattva, rajasa and taamasa 
in embryo, that is, in an unmanifest subtle state. 

Guna tattva: This is not strictly an evolute 
of Prakriti maayai. It is only an expansion or 
development of prakriti maayai. (16 is only a 
Vriti and not a parinamam of Prakriti maayai). 
In Moola Prakriti, the three gunas, namely. 
Sattva, Rajas and Tamas are unmanifest and are 
in balance. In Guna tattva they are manifest 
find are in balance. In Aanma tattvas they are 
manifest and are not in balance. 

Neither Moola Prakriti, nor Guna tattva is 
included as one of the thirtysix tattvas. Gitta is 
peed-in the plaoe of prime prakriti. 
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3t§t$ $$gj]snii) 

fifi^^liuir ^@gi6uiiia6rr 9(igib £fl6iribi3<e<§g)U> 
ft^ioinb aa gi suiBiffiOT QffirriJWffiCadr—ifl^ioirii 
«r$06£)$6B>$ rr-arCTibiSfior Qeir&gnib a^ir^ajibiecb 
&£j£l£ajib ffiir«»r^>)606U«ar £iru> 20 

«S)|suj)^sn jB&o 

Gr£){&6&g}GS){ij (651TOTlfl@U> Q^StfSOTOTlfllUrTtb FF«-(J'IBgjn' 65T 

^jjB^ssr Cljsir^*«s>)^Iffiib ^«dauSl®u> —@^>»©6»6ii 
a iron’s dSiuibsrforgtiu) i8f&$ dlajii<0ifl«*>uj 

®ir6orft.© suirib. 21 

Suddha Tattvas (pure evolvents) : 

20. We have dealt with the seven Vidya 
tattvas. Hear now of the Suddha tattvas. They 
are Suddha Viddhai, Iswaram, Sadasivam, Satti, 
and Sivam. 

21. Suddha Yiddhai is more of intelligence 
< Jnanam) [than of action (Kriya)]. Iswaram is 
more of aotion (Kriya) [than of intelligence 
(Jnanam)]. Sadakkiyam (or Sadasivam) is both 
intelligence and aotion in equal proportion. Satti 
is (pure) aotion (Kriya). Sivam is (pure) basic 
intelligence (Jnanam). 

Note : 

We have already indicated under stanzas 
18 & 19 what Suddha Maayai is. The Suddha 
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tattvas which are also oalled Siva tattvas are the 
evolntes of Saddha maayai. The Saddha tattvas 
given in these stanzas are in the order of involu¬ 
tion. In the order of evolution they are Sivam, 
Safiti, Sadasivam, Iswaram, and Saddha Viddhai. 
We shall take them up for explanation in this 
order. 

1. Siva Tattvam: 

At the time of Maha Sankaara or the grand 
Dissolution, Saddha maayai dissolves or shrinks 
into its oanse. At that time God withdraws 
within Himself all the manifestations of His Sakti 
and remains by Himself undivided. In order that 
Saddha Maayai in the Causal state may become 
fit for motivation, God manifests His Jnanam 
or Intelligence and the Saddha Maayai thus 
influenced is called Siva tattvam. Since it is in 
a latent state it is oalled Ilaya tattvam. Sinoe it 
is without form it is called Nitkala tattvam. 
Sinoe it is fit for action it is called Sakbiman. 
Sinoe it is the basis for the primal sound, namely 
Snkkuma Yak, it is oalled Naada tattvam. God 
in this state of pure Jnaanam is also oalled Ilaya 
Sivam, Nitkala Sivam, Sakbiman and Naadam. 
Siva tattvam is thus the first evolute of Saddha 
Maayai. It is that portion of Suddha Maayai 
whioh has been activated by the Jnana Sakti of 
God. i . 
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2. Satti Tattvam: 

God then manifests His Kriya Sakti and 
aotivates Suddha maayai to action. This state of 
Suddha maayai is called Satti tattva. Compared 
to Siva tattva, this is gross. It is therefore 
called gross Ilaya tattvam or gross Nitkala 
tattvam. As this is the base for Paisanti Yak 
this is also oalled Bindu tattva. God who 
manifests kriya Sakti is also called Binda or 
Vindu. The five Kalas, namely Nivirti Kalai, 
Prathitta Kalai, Yiddbya Kalai, Saanthi Kalai 
and Saanthi aditha Kalai are bat variations of 
Kriya Sakti. 

3. Sadasiva Tattvam: 

Siva tattvam is brought about by God being 
aware (‘thinking’) in a general way and Satti 
tattvam is brought about by God ‘ willing ’ in a 
general way. They are the subtle and the gross 
Lays state respectively of God. Now God 
assumes Bhoga state and is aware of (thinks) 
specifically with his Jnana Sakti and 4 wills 4 
speoifioally with his kriya Sakti and the result is 
the third evolute of Suddha Maayai namely 
Sadasiva Tattvam-. It is also oalled Bhoga 
tattvam and Sakala-Nitkala tattvam. In this 
evolute of Suddha Maayai Jnanam and Kriya are 
in equal proportion. 
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4. Iswara Tattvam 

Now God takes on a more manifest state, 
namely Adhikaara state and with more of Kriya 
Sakti than of Jnana Sakti activates Suddha 
maayai and the result is Iswara tattvam the 
fourth evolnte. It is oalled Snkknma (Subtle) 
Adhikaara tattvam, Sukkuma Pravirthi tattvam, 
and Snkknma Sakala (ffaerr) tattvam. In this 
evolute kriya Sakti predominates over Jnana 
Sakti. 

5. Sndda Vidhya Tattvam 

Here God assnmes a gross Adhikara State and 
with more of Jnana Sakti than of Kriya Sakti 
aotivates Suddha Maaya to Snddha Vidhya 
tattvam. This is called Suddha Yiddhya tattvam, 
because it is the cause for Vidhya tattvam iu 
im pure Maayai. This is also oalled Gross Iswara 
tattvam, gross Adhikara tattvam, gross Pravirthi 
tattvam, gross Sakala (a=«6ir) tattvam. In this 
evolnte Jnana Sakti predominates over Kriya 
Sakti. 

It may be stated here that these five Suddha 
tattvas are not striotly evolutes of Suddha Maaya, 
that is, the change is not substantial or one of 

* rinamam' conversion of milk into 

curd. fc k 0 change is oalled ‘Vritti’, like the 

^©version of oanvas into a tent. It is only in 
aattddha maayai that substantial ohanges (pari- 
na mam) ooour. 




TATIVAS 


35 


We have already indicated tbat in respect of 
Self the twentyfour Aanma tattvas are like objects 
of experience and are therefore oalled Bhogia 
Eandam, that the seven Vidya tattvas are aids to 
experience and are therefore called Bojaithrn 
Eandam and the five Siva tattvas are those whioh 
direct the Vidya tattva3 and are therefore oalled 
Preraka Eandam. For the sake of better 
comprehension we may compare 1 the aanma 
tattvas to the food we take, Vidya tattvas to the 
body and the organs in the body and Siva tattvas 
to the nerve centres in the brain whioh direct and 
control the muscles and the organs in the body. 
The five Ealais, namely Nivirti Ealai eto, are 
compared to the nerves whioh connect the brain 
centres to all parts of the body. The Siva tattvas 
are the directive part of the psyoho-pbysioal 
organism. 

The Snddha tattvas direot the Vidya tattvas 
in the following manner. Siva tattva direots 
Maayai, Satti tattva directs Ealai in combination 
with Eaalam and Niyati, Sadakiya tattva direots 
Parashan, Iswara tattva directs Araagaim and 
Snddha Vidhya tattva direots Viddhai. 


1. This comparison has been given by Thiru K. Vajravef 
Mudaliar in bis commentary on ‘Unmai Vilakkam* page 
XXXIV, 1958 edition* 
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tj* so r* oo o\ 


ANAVAM AND VINAI (Kanmam) 

^OTTsiiyjib sfB&OTiqii) 

$$giaj(tpu> QfiF[T6OTS(g)U) ^|«)t-6inra 
U)fT0 iD50i£)(r$wr@ib oJirGIffir^sOa— 

^jjl51ajir6B>u) ^fiOTTsutbiS ujrrCTTffi-ffi gj««u> 

@flSturr sfl&rCTwrjp] Q«rr6iT. ^ 

22. We have so far dealt with the fchirtysix 
tattvas serially. Now I shall explain to you the 
nature of the two malas whioh are inseparable 
from the soul, viz. Aanavam and Vinai 
(Kanmam). In short, that whioh is the oause for 
ignoranoe is Aanavam add that which is the 
cause for pleasure or pain with whio you i en 1 y 
yourself is Vinai. 

Note : Saiva Siddhanta posits three eternal 
categories, namely Pati (God), Pasu (Souls) and 
Paasam (Bondage). Pasam or malam is of three 
kinds namely, Aanavam, Kanmam (Vinai) and 
Maayai. The thirtysix tattvas are the evolutes 
of Maayai and they have been dealt with m 
stanzas 4 to 21. The author has in this stanza 
explains very briefly the nature of Aanavam and 
Kanmam. They are explained below in more 

detail, 

Aanavam: Aanavam is the inherent or 
original impurity of the Soul. In the Kevala 
state of the soul, that is, when the soul is enoased 
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as it were, in Aanavam only, Aanavam covers up 
completely the soul’s consciousness and the soul 
is in utter darkness. In this state the soul i 8 
devoid of its cognitive, emotive and conative 
powers, (.sj/tfloj, j§!Qe=uj6b). 

Soul is brought into association with Maayai 
and Karma by the Graoe of God in order that it 
may have experience of the world and evolve. 
By this experience, soul gains limited knowledge. 
This Btate is oalled the ‘ Sakala’ state. During this 
state, Aanavam perverts the knowledge of the Soul 
and is the cause for egoism, namely, the sense of 
*1’ and ‘ mine.’ All the same, the soul is set on the 
road to final liberation by its association with 
Maayai and Kanmam. Though Aanavam, Maayai 
and Kanmam are dubbed as Pasam or bond the 
latter two serve to weaken the power of Anavam 
and to evoke the cognitive, emotive and conative 
powers of the soul. Maayai is like a lamp which 
provides light for the soul to a limited extent 
during the night until the day dawns, that is, until 
the soul receives enlightenment from God. This 
state of union with God is oalled the ‘Suddha* 
state of soul or the state of liberation. 

Aanavam is not mere absenoe of knowledge, 
js something positive. Neither is it a mere 
duality (or guna) of tbe soul. Kor in that oase 
when Aanavam is destroyed the substance of 
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w 10 lt is the quality (or the guni), that is the 
defeoW* a ^ 80 130 destroyed. It* is an original 
verdi . P er f e otion or impurity) of the soul, like 
graoe^of 8 *** 00 P per » remova ble ultimately by the 


done £ Tma 0r Vinai : The good and bad actions 
thouehf- ^ 6DQ bodied soul are called Karma. A 
Hence R ° r Wor ^ ^ as tbo same effeot as action. 
E v ^ as, ma is done by thought, word or deed, 
leaves ^ one thought, word or addon 

carried 411 ^ IQ P r * D * i or habit in the soul whioh is 
actio ^° rw ard from birth to birth. A good 
yields ° F * ^ ram ’ r e 8u ^ B i n ‘ Punyam * whioh 
In t^ ^ easure this or in subsequent births. 

6 8a me way a bad aotion or ‘Maram’ results 
in * aa pam’ (sin) whioh yields pain in this or in 
au sequent births. Thus there are three stages in 
whioh the cycle of karma works. The good and 
had deeds done by one during a given birth 
constitute * Aagaamiyam *. The deeds disappear; 
but their effects in the form of 4 Punyam * and 
Paapam ’ are stored up in a subtle way with the 
intellect of the self (comparable to * vasanas * or 
tendencies) and they are oalled 4 Sanohitham.’ 
It is the result of good and bad deeds done in this 
and in previous births. When a part of 
'Sanohitham* (Punyam and Papam) becomes ripe 
for enjoyment it issues as pleasure and pain and 
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ft is called ‘ Praraptbam In experiencing 
pleasure and pain the man acts and reacts which 
constitute good and bad deeds which again 
beoome * aagaamiyam ’. Thus the cyole of 
Karma revolves round and round like a vicious 
oirole. 

There is one aspeot of Karma which is special 
to Saiva Siddhanta. It is that the law of Karma 
does not work automatically. The results of one’s 
aotions do not reaoh the soul of their own aooord. 
God feeds the soul with the fruit of its actions in 
appropriate time, and in appropriate measure for 
the good of the Soul. God provides the Soul with 
*tbe body, the internal instruments, the world and 
the materials for enjoyment, which constitute the 
milieu suitable for the development of the 
particular soul with reference to its past karma. 
Thus Karma is a symptom of the self’s spiritual 
maturity and the divine doctor acts according 
to the pulsation. 


j&irsir (<=y,saiir a_®) 

(dig)) 

JSjSgiaiQpifl ^araraidpih su«)sfilSsgrii|U> 
to it® «3i(56trrrsb aJ@Sg)«>(ra$iT—<8aj©«it 
srsB&sr CTOTffiajfiliua a mlia.it JDaDSuawbrSi—sir 
tt-OTssrifliu <e$£s(S(r tLjbflu. 23 

* 


straw, qoiar, QSuiraib 




o_u 3 flsST ®iuAq 

i5«w© s-wtrsaaSaar b®)6D$$b$sw (ip«0r,9|$$$mi(«3>) 

9«W0gj ^trirgi—(06irg)i|§)«jjb(»jD 

^)«bt6/d ^OTiDrrGQj CT«irgiiu)«»jD 

@«ir0u>6b ©lUl^p. 24- 

jb^gjsuiBiftsrflsar |§)(U&l| 

$$giaiisiasir ^,0_pu) $iba>u>$$iru> OTswpflJlujir 
*T£$«r«>u> CTfijrajAp) g)uii)Uffi(S«OT—6r$$u>irib 

«5j,ail3r6»61HL||h ^jjflujn-lgQi £ lh6B>U)05$ITli> 

ab.p5l«i) «9|W)6uu965)6ii6utr60 Claim. 25- 

3 >£E>3 j|su[6 J® &rc < ®|jfilj6JD© | fltugl a_u 3 i 

<3b.P wsDanqib ^i^ib^I .ajaDsu^ibanui 
6 oJ£U 9 ©su«SBr «,.^|ua©ib <8u>OT«>ii>6ijira>—^©.pib 

iBin^iqsmjrirre o-jbjDflSsumii 

iSlsDipSurr^CT- ^irffiasraiTOTir i$. 26 * 

The self 

23. 0 Gum, whoBe greatness J oan hftrdly 
oomprehend, you have in your infinite mercy 
explained to me clearly the nature of the thirtysix 
tattvas, Aanava and the inexorable Kanina. Now 
kindly explain to me the nature of myself who- 
identify myself with the tattvas, Anavam and- 
Kanmam so far explained. 

24. We shall explain to you the nature of 
yourself. Please listen carefully. Before the 
Great intelligence (Ohit) the unintelligent matter 
(Achit) cannot stand to be conceived. So th©-- 
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t^L“ teI “ geD ° e ( °, hit) d ° 88 not experience 

(Aohit) - 11 is only “>0 

both lh« n , Iha ', d l 8 ®‘ngui8hes and experiences 

* he Ch,t »“ d ‘ho Aohit. So the Vedas 
•declare unequivocally. 


26 \ * he 8 « hinds of tastes (which you 
^lscrimmate and eojoy with your tongue) are not 

Z™? 8 ! 0 u h T SelT6S - E ™n 80 . the ‘birtysix 
, y dea l‘ with) oauuot peroeive them- 

tselves. (They are nob self conscious). 


^ man w ^° enjoys edibles having six 
eren astes disoriininates them and describes 
em as such and such (that is, he recognizes that 
^ V- f re . nt * rorD fchem). Even so if you study 
' 6 lr ^ 81X tattvas one by one, you will realise 
.that you are different from them though attached 
to them and that you are of the nature of 
.intelligence. 


Note: In the four stanzas 23 to 26 the 
^author explains the nature of the soul (or Anma 
or Paso) one of the three eternal categories, 
namely Pati, Pasu and Pasam. In these stanzas 
-only the salient qualities of Pasu have been given 
.briefly. 


Pasu occupies the middle position between 
pati and Pasam. Pati is all-knowing and requires 
jno agency to help it to know. Pasu requires the 



assistance of God and the instrnments of know* 
ledge snch as Indr iy as and Anthakharanas to- 
remove its ignorance gradually. Pasam is inert- 
and incapable of knowing. 

God is pure intelligence and is unchangeable. 
He is therefore called ‘Chit* and ‘ Sat’. Pasam is 1 
devoid of intelligence and is changeable. It ie 
therefore called ‘ Achit * and ‘Asat ’. Soul which 
oooupies the middle position is called Chit Achit 
(Chib -1- Achit) and Sadasab (Sab Asat). God’s- 
intelligenoe is pervasive. He knows everything 
at onoe (not eaoh at a time one after another) in 
a non-demonstrative way. He need not therefore 
know or experience Achit in the way in whioh 
soul does. Paasam whioh is inert oannot 
experience either God or Soul. It is the Soul that- 
experiences the world and is influenced by it and 
experiences God and is influenced by Him. Soul’s 
knowledge is pointed and finite (eKlip. .sjrfj)#®)).. 
It sees one after another ($ajQQjir«BT(trjiu 
It gets involved in the thing it sees and assumes- 
the nature of the thing it experiences (<gj(tgifej$l 
ffirirre^wr 6U6obr6DBru)ir^6i>). God is one and. 
souls are infinite in number. 

The last sentence in stanza 23 indicates the 
fundamental nature of the Soul, namely, that like 
a crystal it takes the nature of that to which it i& 
attached. 
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The ideas contained in stanza 24 have been 
•explained in the Seventh Satram of Sivagnana 
Bhotbam which is as follows :— 

Before the Supreme, all things are non 
■exiBtent ; henoe It does not conceive of asat or 
material world. Asat does not exist in the presence 
•of Sat. So it cannot know Sat. Therefore that 
•which knows both [Sat and Asat] is the Soul 
which is neither Sat nor Asat ”, A stanza under 
:the Satram says: 

“ Sara who is not separate (from Pasu and 
Paasa) cannot know them as objects. So He 
cannot know Asat as different even when He 
knows it. Evil Asat ceases to exist before Him 
AB does darkness before the Sun.” 

Stanzas 25 and !t6 emphasise the difference in 
the qualities of Paasam and Pasu. Though they 
are united to eaoh other in the ‘ Peddha ' state 
[i.e.] the State of bondage, the one is inert and the 
other is intelligent. Stanza 25 states clearly that 
self consciousness is the quality of the soul and 
n ot of matter. 

The realization of the Self that it is different 
from Paasam is a step in progress of the Self 
towards Mukti or liberation. This stage in the 
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development of knowledge is called * Aanmh- 
rupam.’ 

g)9DjD §)iu&l| (Gounjpd)) 

@«W0 ^|0sirirGeo sa.jflfiriFn' CTStusuiffii) 

Qurr6ir0^ ^|ibs.0£iiib <Suir^lu 3 nr—i§lOTrj)i<s|0affi«iT 
«<wr®ia(g« arril©u)rrLi (SuirGcO a.«srjspSlsfi«gr 
»«wr« 5 ufl < 9 jjj 51 dl$$®Goj(nb reinb. 27 

@SBp§)tusbi 4 (gssrtjgj&aD) 

«S|«wji 51 imHG«sir «5j,6iriorr6iJir«) ^liiregrtfliqib g>iiQuirj] 5 )®sr 

^sj^ujir jg)«DsuQuj6w«®r—(S ot iDgiduira) 

®6uiriD6b a.« 5 r 3 snT a.«ranT£g]Gajrnb a_ 63 TOTr/j 5 ls 0 sb 

(Su>6uiru>M (oiosfiliBrr Gu>. 28 

®onpg|iua)L] (a_i_ggp<£>) 

<Sj«®(riBi«iL Qso)soirib ,®|«(ra.u!ilir f9«w(rrjp<Suir«> 
lfles a.uSn < a 0 iiS)(rn'i£i Gu>sfflG<gpib—CTSscssrgptb 
<£la)sOir @i_<sgio_uSlitffi@ ifla) 60 irg) Qatar 

aiDii^giib reir®. 29 

God 

27. “ You have out of undiminished mercy 

made me realize my nature (Soul’s nature). 

Kindly explain to me your (God’s) own imperish¬ 
able nature.” 

<( Just as the Sun standing apart enables the 
eye to see, so also we (God) animate your 

intelligence and enable you to understand.” 

28. Further, the five sense organs analyse 
and understand the objects with the aid of soul. 
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Without the soul (self) they oannot understand. 
Even so we [God] abide in your intelligence in¬ 
separably without your knowledge and make you 
understand things. ^ 

29. Just as the first vowel * A ’ (<s>|) or alpha 
abides in all the letters of the alphabet, we [God] 
abide as the life of all the lives. Understand that 0 
the great Agamas declare that 8oul will have 
no consciousness unless God abides (in it and) 
everywhere. 

Note : In stanzas 27*29 the salient features 
of the nature of God have been explained. 

God is at onoe transoendant and immanent. 

God in flis transoendant state is incomprehen¬ 
sible and is beyond thought and word. In the 
State in which He is related to the Souls, He is 
oonoeived of as Himself and His Sakti or Graoe. 

His oontaot with the world, sentient and 
insentient, is through His Sakti. Sakti is His 
quality. 0 

Sakti and God are in the relationship'of 
‘Guna’ and ‘Guni.’ They are like the Sun's rays 
and the Sun. « 

God’s relationship with the Souls is oonoeived 
of in the following three ways :— 
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1 . San’s rays are neoessary for the eyes to 
function. But Sun is different from the eyes. 
Even so, though God is indispensable for the Soul 
to function, God is different from the Soul. 
[SsU0^6O] 

2. Though life is different from the body, it 
is one with the body and indistinguishable from 
it. Even so, God though different from the Soul 
is one with the soul. [®dir 0 ^ 6 b] 

3. When the eye sees an objeot, the self 
identifies with the eye and sees .the objeot. Even 
bo, God is together with soul in all its activities. 

To sum up, God is different from the Soul as 
they are two separate categories, one with the 
soul by virtue of their inseparable association, 
together with the soul by virtue of the fact that 
God is the driving force behind the soul. (&60u 
iSligpsb @sor0iij J Qutr®6tr ^6or6D)iDiU(r6ti G>6iJ0iu f Gl£irLj5l6b 
umli—rrsb a_i_giiLoiraj) 

Stanza 27 indicates the position stated j^in 
items (1) and (2) above. 

The sense organs see the objeots outside. But 
they do not know themselves or the life that gives 
them the oapaoity to experience. Even so, the 

4 
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Soul which experiences the world (Paasam) does 
not understand itself or God (Pati) who acts as 
the self of the self. This propensity of the soul 
to see externally, not subjectively, is due to 
Anavam. 

In stanza 29, God is compared to the first 
vowel ‘a’ [^)], This comparison has been given 
in the first Btanza of Thirukkural and is familiar 
to Saiva Siddhanta Sastras. The vowels in Tamil 
are called ‘Uyir’ or life as they are comparable to 
Souls. The consonants are called * Mei ’ or body 
(Pasa). The first vowel namely * a ’ [^>|] is, as 
already stated oomparable to God. The conso¬ 
nants oannot by themselves stand just as lifeless 
bodies oannot stand. They require vowels to 
form stable letters namely ‘Uyirraey Eluthu*. In 
the letters formed by the combination of vowels 
and consonants [a_uSlirQu)iu er(ig£gi] it is the vowol 
that dominates, just as life ^dominates over the 
body. The first vowel a, [<s>j] arises by the mere 
opening of the mouth and is therefore implicit in 
all the letters iuoluding other vowels and conso¬ 
nants. Even so, God is the basis of all animate 
and inanimate objects. Thus, there is a philo¬ 
sophic basis for the Tamil grammar which also 
shows that Saiva Siddhanta is the product of the 
geniuB of the Tamils. 
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E2JS3T J&LSJTUD 

(S^irjbjDU) gli^uj^srflG) Sjgmqib $$uj6&u>uiSl6b 
9trjbpSluS©tb ^UEid9u9®60 ffrmaircrtb—2_jbfl)u>n' 
s££6ir^| iDeoiTuu^^^fii) a_jbjD$Gtrir £ii)(ip2$ 
reirfitrjD reir®. 35> 


puffin' jbLsunb 
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ffiriu «s>)(!P«^lc51®6ir ^n-63T6T©^gi—®rBUj££(T6\> 
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The Dance of Lord Siva 

30 . O Lord Meykandar of Tiruvennainallur! 
piously expound to me the nature of the danoe 
r^orm 0 ^ by t ^ 10 ^ or d, in the, presence of great- 
P 6 e e taking, the form of the Five letters beyond 
^aadatatva. 
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31. Listen to me my boy, I shall explain to 
you the dance. He assumes the form of the five 
mystio letters, namely Si vaya na ma and danoea 
in the soul indicated by the letter ‘ ya ’ for its 
redemption. 

32. Hear now the nature of the Dance per¬ 
formed by Ambalavaanan. His feet sought after 
by (his devotees) are the letter ‘ Na his navel is 
‘Ma’, his shoulders are * Si ’, his faoe iB ‘ Ya and 
.hiB head is * Ya.' 

33 . For Him the hand which holds the 
drum is ‘ Si’, the hand whioh swings is ‘ Va ’ the 
-embodiment of Jnanam; the hand whioh indicates 
‘ Fear not!’ is ‘ya’; the band whioh holds the fire 
is ‘Na’; the foot whioh presses down the demon 
Muyalakan is ‘ Ma 

34 . The aroh (over Lord Nataraja) indicates 
‘Omkaara’ and the torches whioh fill the spaoe 
with light are the letters which are inseparable 
from ‘Omkara’. Those who have given up their 
egoism know that this is the dance of the Lord 
and knowing this, they will be released from the 
■cycle of births and deaths. 

36. Understand that creation emanates 
from the drum, preservation from the hand of 
.hope, Destruction from the fire held in one Hand, 
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Tirobhava (obscuration) from the foot which: 
presses down and Mukti (Deliverance) from the- 
foot held aloft. 

36. Oar Lord’s dance oonsists in scattering 
the darkness of Maayai, burning the strong Vinai 
(Karma), stamping down ‘Aanava malam’ 
showering grace and lovingly plunging the soul 
in the ocean of Bliss. 

37. The silent Jnanis destroying the three' 
fold bond are established where their selves (egos)' 
are destroyed. To such jnaanis the danoe of 
Lord Nataraja, the embodiment of grace (Arul) is 
the visible fountain of Bliss in which they drink: 
deep. 


38. The one who is beyond word and: 
thought becomes embodied in Graoe, takes the 
form of the unsurpassed Panchakshara manthra,. 
and dances on the base of Para Sakti, to the 
witness of His consort, the daughter of Himavan,. 
Those who understand this mystic Dance and. 
cherish His memory have no further births. 

Note: Stanzas 30 to 38 deal with the meaning. 

nd purpose of Lord Nataraja’s cosmic dance. 
The points made out in the stanzas may be further 
explained as follows: 
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1) The dance is not conditioned by space 
and time. It is not conceivable within the limits 
of the thirty six tatvas. Only the sages oan 
realize the full import of the dance, (stanza 30) 

2) Nataraja’s form as well as His dance 
represent the mystic mantra consisting of the 
five letters, namely Si va ya na ma (stanza 30) 

3) God dances in the Soul, that is to say, 
He is the life principle within lives. The purpose 
of His dance is to redeem the soul. He takes the 
form of the five letters, (stanza 31) 

4) Panohaksharam is in three forms, namely 
Thoola (gross) Panohaksharam, Sukkuma (Subtle) 
Panohaksharam, and Adi Sukkuma (very subtle) 
Panohaksharam. The Thoola Panohaksharam is 
Na ma si va ya. The sukkuma Panohaksharam 
whioh is obtained by re-arranging the same letters 
with ‘Si* in the beginning is Si va ya na ma. The 
Adi sukkuma Panohaksharam is obtained by 
eliminating the letters ‘na’ and ‘ma’. The 
meanings of these letters are dealt with in 
stanza 40. When Nataraja represents the gross 
Panohaksharam His various features represent the 
letters as follows 

Na (®) — Feet 
ma (ld) — Navel 
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ai ($) — Shoulders 
va (oj) — Face 

ya (iu) — Head. (Btanza 32) 

6) When He represents the subtle Panohak- 
sharam the arrangement is as follows 

Si (<fl) — The band holding the drum 
va (ai) — The hand held out 
ya (ili) The hand indicating protection 
(Abhayakaram) 

. na (ra) — The hand holding the fire 
ma (u>) The foot pressing down 
Muyalaka. (stanza 33). 

6) Not only is every part of the figure 
Nataraja symbolic of an idea, but the circular 
aroh around tbe figure and the flames projecting 
from the aroh are symbolic respectively of 
Pranava manthra, namely ‘Aum’ and the sounds 
which comprise ‘Aum’. Those only who have got 
rid of the soul s basio impurity, namely Aanavam 
or egoism can see the full significance of this 
dance and they only are freed from the cycle of 
births and deaths, (stanza 34). 

7) The figure Nataraja symbolises the 
Panchakritya or the five aots of God. The five 
acts are Creation, Preservation, Obscuration, 
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Destruction and Conferment of Grace. Creation 
is not bringing about anything new. For, Saiva 
Siddhanta believes in the principle of Satkarya - 
vaada according to wbiob nothing that exists can 
ever be destroyed and neither oan anything new 
be oreated. It is the theory of causation according 
to which an effeot is held to exiBt in its cause. 
® • Creation is furnishing the soul with body, internal 
and external organs of the body, the world and 
the objects of experience which are all evolutes of 
the primordial matter called Maaya. Preserva¬ 
tion is to offer the soul the opportunities to aot, 
which will help it to remove Aanavamala. 
Destruction is reducing the effect, namely body, 
organs, the world etc. to their cause, namely 
Maaya. This is done to give rest to the soul. 
Obeouration (Tirodhana) is concealing the 
presence of God in order to allow the soul to 
enjoy the world until it beoomes ripe for confer¬ 
ment of Grace. The conferment of Graoe is the 
final aot of God by which the soul is liberated 
from the oyole of births and deaths and is united 
* to God. Though these five aotB are thus 
distinguished, every aot is an aot of Graoe by 
God for the benefit of soul. The form of Nataraja 
^ symbolises these five acts as follows — 

Drum—Creation 

Hand of hope—Preservation 
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Fire—Destruction 

Foot which presses down—Obscuration 

(Tirobhava) 

Foot held aloft—Conferment of Graoe 

The first three aots relate to matter or world 
while the last two aots relate to soul. 

As this dance includes obscuration and 
enjoyment of the world it is called ‘Una’ or 
imperfect Dance. (stanza 36) 

8) There is another way of looking at the 
figure Nataraja. In this view the final aot of 
Graoe is itself sub-divided and attributed to the 
various parts of Nataraja. This dance is therefore 
called Joaaua Natanam. Here* the symbolism is 
as follows— 

Drum—dispels maaya malam 

Fire—burns Kanma malam 

Foot whioh presses \ —Suppresses Aanava 

down on Muyalakan $ malam 

Foot held aloft—Confers Grace 

Hand of hope—Confers Ananda or Bliss, 
and the bent foot pointedout. (Stanza 36) 

9) Lord Nataraja appears different to 
different people aooording to their stage of 
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development. To perfeot Jnanis He is nothing 
else but a fountain of Happiness. For them, it is 
a Dance of Bliss (Aananda). 

Saint Sundarar’s feeling of overwhelming 
happiness at seeing Lord Nataraja was described! 
by Sskkizbar in a beautiful verse given below 

ggjb&ilGuit ^jfileijLb aessrsGefr Qarrerrsrr 

<gtl<5fT LJLJQIj Lf) 65^r^EftfT/5i<®OT j®f7 ’65T(j3}lb 
&j5es) jbGuj @sswQmfr0 (Lfieisrg)]U> 

&>l(3jj5gl enSigu qSIsGld 
jgjjBgil 6urrtp &68)i—lurrsir ^cbt/5,© 

erev8svu2ei) geoflu Qu 0 /£/ < 9 * 1 Sjlsor 
6 Uj 5 j 3 >Guif)ebru Qswsrrsfr &>&}i<srr Sjldsrr 3?&jj 
LorTfSieon LD&itp&tFluSIso LneoitnjSjmt- 

Quilhu qp-fT6miJa.252' m - 

“All his five senses lost their powers to the* 
eyes, all his antakaranas (inner instruments of 
knowledge) became the first of them, namely 
oitta, the three G-unas (Bathvik, Rajasik and 
Thamasik) became the best of them namely Pure 
Sathvik and he was oarried away in the flood tide 
of joy whioh oomes of looking at the unique danoe- 
of the One with matted hair decked with oresoent- 
moon.” 

. All the four Saiva Samaya Aoharyas have' 
sung in the most moving terms of Lord Nataraja.- 
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Lord Nataraja’s dance and its symbolism 
have evoked the admiration and adoration of not 
only the anoient saints and seers bat also of the 
modern savants. We shall refer only to the two 
..great soholars of Ceylon, namely Sir, Ponnam- 
halam Arunachalam Kt, M. A. and Dr. Ananda 
•K. Coomaraswami, D.So., who have both written 
brilliantly on Lord Nataraja. Sir P. Arunaohalam 
•has given a detailed description of the bronze ioon 
of Nataraja found in Polonnarwa Ceylon together 
with the symbolic significance of every one of the 
features. We give below an extract from his 
book ‘Studies and Translations’: — 

“Siva stands in a halo or circle of flame 
/(jvala mala prabhamandala: Tamil tiruvasi), a 
complete cirde (vrittakara prabha), united with 
the figure both at head and foot. A complete 
oirole so united is rare in suoh bronzos. The 
.circle issues from the mouths of a pair of dolphins 
(makarasj. The halo symbolises the Pranava, 
the mystic word Aum which is the generalized 
symbol of all possible sounds and therefore the 
•fittest symbol of the logos. 

“The hair of the head is braided, the upper 
part tied together to form a crown (baddha veni), 
^ erm j n ating in a creBt of psaoook feathers, and At 
-the back a circular knot (Sikha Chakra), the lower 
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braids falling loose (lamba veni) and whirling in 
the dance. At the base of the crown is a human- 
skull, symbol of Siva’s destroying energy. On 
the lower braids is a mermaid on the right,, 
representing the river Ganges, symbol of fertility 
and of God’s Grace. According to tradition, the- 
Ganges, the celestial river was permitted by Siva 
to desoend on earth in answer to the prayers of 
King Bhagiratha, and the foroe of the fall was 
broken by Siva receiving it in his matted looks- 
for a time to save the earth from being crushed by 
the weight of the falling stream; a poetic explana¬ 
tion, probably of the first issue of the river from 
the Himalayan snows. On the loose braids on the 
left are the crescent moon, symbol of Siva’s gracfr 
and glory, symbol also of time (for the moon is 
the measurer of time); and a cobra which by 
reason of its deadly venom, may be taken as a 
symbol of destruction and obscuration but is here 
rather a Bymbol of the cosmic foroe—Kundalini. 

“Siva is represented with three eyes, symbols 
of sun, moon and fire and of time past present 
and future. The third eye is located between the 
eyebrows and is known as the eye of wisdom. It 
is also seen in image of Buddha. It is supposed 
to exist in all men but dosed except in the Jnani 
or a Seer. Its site is indicated by the spot of 
sandal or other aromatic paste whioh Hindus- 
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usually wear on their foreheads to remind them of 
^he latent power of vision whioh it should be their 
•endeavour to awaken and master. This third eye 
is probably oonneoted with the pineal gland, 
which physiologists regard as the veBtige of an 
aborted eye and in whioh Descartes plaoed the 
.seat of the Soul. 

“Siva wears in his right ear a man’s ear-ring 
(jnakarakuntala) and on his left a woman s 
tatanka or todu, to indicate that he is both 
; male and female. (Ardhanariswara). 

“He wears a neoklaoe of skulls of Brahmas 
and Vishnus, symbolising that he has seen the 
universe created and destroyed times without 
number. After destroying the universe, he wears 
its ashes on his body. Hence the use of ashes by 
rhis devotees as a saorament, the symbol of 
purification by the fire of his Graoe, for each soul 
must lose the world to find God. 

“He also wears a neoklaoe of rudrakshas, 
•berries of the elaeo carpus ganitrus, symbols of his 
pity, being regarded as solidified tears wept by 
him* for the woes of his devotees. Rosaries of 
these beads are worn by Siva’s devotees. He also 
-wears the Upavita, the sacred thread, over the 
left shoulder and under the right arm. The 
XJpavita generally oonsists of 96 strands. 
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representing the 96 tatvas, categories or consti¬ 
tuents of the universe. No ritual oan be cele¬ 
brated without wearing the Upavita. Siva here 
wears it to indicate that he is Lord of all acts, 
(sarva-karmarhaka). 

“Cobras (nagas) are coiled round his body 
and in his hair, symbols of the great oosmio force 
which the Raja Yogis oall Kundalini and 
represented as a oobra, relios also perhaps of the 
serpent worship of the aborigines of India and 
Ceylon. According to the Raja Yogi, there runs 
through the spinal cord a oanal called the 
Sushumna, at the base of which is a plexus called 
Muladhara (basic), and at the crown in the brain 
the plexus called the Sahasrara (thousand-petalled 
lotus). 

“In the basio plexus is stored the oosmio 
energy, an infinitesimal fraction of which is 
distributed throughout the body by the sensory 
and motor nerves, and mainly by two columns of 
nerves called Ida and Pingala on either side of 
Sushumna oanal. This oanal, though existing in 
all animals, is closed except in the Yogi. He 
dispenses with sensory and motor nerves, opens 
the canal, sends through it all mental ourrents, 
makes the body a gigantio battery of Will and 
rouses the vast coiled up power from the basio 
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plexus to tbe ‘thousand petalled lotus’ in the- 
brain. As the power travels up the canal, higher 
and more wonderful of vision and knowledge are 
gained till the goal is reached of union with God. ' 
This power is pictured as a serpent coiled up 
(hence tbe name Kundalini) at the basic plexus 
and gradually rising with hood erect to the plexus 
in the brain. The serpent of the Nataraja bronze 
thus represents the cosmic foroe coiled in Siva, 
the supreme Yogi. 

He is represented with four arms : 

The right upper hand holding a drum 
(damaruha) the symbol of creation or, more 
correctly, projection or evolution ( srishti ), the 
source of vibration ( nada), the first stage of c 
evolution. The drum taps are the alternations of 
phase extending over vast regions of space and 
time. 

The right lower hand (abhaya Jcara) raised in 
token of dispelling fear and of assurance of protec- • 
tion, symbol of preservation (athiti). 

The left upper hand, holding fire, the A j 
destroying and purifying element, symbol of f 

destruction or (more oorrectly) involution § 

(Samhara) and of salvation and deliverance. i 


siva'S dAncb 


The left lower hand hanging down (dola 
Tear a) pointing to the raised foot as the sole ref age 
of the soul; symbol of his graoe. ( anugraJha )). 

One leg (sthita pada ) rests on a prone asnra 
or Titan (called variously Mayalaka, -Apasmara, 
Roga-purusha) holding a snake in his hand, the 
other leg is raised and bent ( Kunohitapada )., The 
former foot is deemed the symbol of Siva’s 
obsouring energy, the latter of his energy of>graoe 
and salvation. The prostrate Titan on whom 
Siva danoes was sent against him by the heretic 
magicians of Darukavana, and represents the 
soul’s delusion ( Maya ) crashed under Siva's foot. 

“ He wears short drawers of tiger-skin, and 
bells below the knee ( Icantamani) worn by heroes 
in battle, symbols of nadha (vibration) first stage 
in evolution and Siva's might. The whole figure 
stands on a lotus referred to in connection with 
Kun4alini sahti. Thus the dance represents all 
the “ five-fold aots ” of God.” 

Dr. Ananda K. Ooomaraswami says in his 
book ‘ The Dance of Siva ’: — 

“ The essential significance of Siva’s 
Dance is three fold : First it is the image of 
his Rhythmio Aotivity as the source of all 
Movement within the CosmoB, which is 
represented by the aroh: Seoondly the 
purpose of his Dance is tQ release the 





66 


UNMAI VILAKKAM 


count less souls of men from the snare of 
illusion: Thirdly the place of the Dance, 
Chidambaram, the centre of the Universe iB 

within the heart.” 

* * ■ * 

“In conclusion it may not be out of 

place to oall attention to the grandeur of the 

conception itself as a synthesis of science, 

religion and art. How amazing the range 

of thought and sympathy of those rishi— 

artists who first conceived snob a type as 

this affording an image of reality, a key to 

the complex tissue of life, a theory of'nature, 

not merely satisfactory to a single clique or 

race, nor acceptable to the thinkers of one 

century only, but universal in its appeal to 

the Philosopher, the Bhakta and the artist of 

all ages and of all countries.” 

* # * 

** This is poetry i but none the less, 
the truest Science. 

Again this Nataraja is not only Truth, 
but Lover for the purpose of His Dance is 
Grace, the giving of freedom to countless 
individual souls. Lastly, also, how supremely 
great in power and grace this danoing image 
must appear to all those who as artists have 
striven in plastic forms to give expression to 
their intuition of Life ! ”, 

♦ * 


* 
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The Five Letters 

39. O. Gracious Guru! You have explained to 

< ; we clearly the nature of the Nadanta 1 Daaoe, 
Kindly explain to me now the true signifi¬ 
cance of the Five Letters. Are they perish¬ 
able like any other letter ? 

40. In all languages the letters whioh are only 
symbols may perish. But the entities denoted 

■ •by these symbols will not perish. The 
meanings of these Five Letters (namely Si 
va ya na ma are God, His Grace (Sakti), 
Soul, “Tirobava. and 8 Mala respectively 

; ' (These entities are imperishable). 

41. God, Grace, Soul, Tirobava and Malam are 
the entities represented by the Five Letters 
(Sivayanama). If you pronounce it begin¬ 
ning with ‘Na J you will not obtain Grace. 
You pronounoe it beginning with ( Si then 
yon will obtain Grace* 

1* Nadanta-beyond Nadam, the highest tathVa. 

2*. Tirobhava-The principle of Obscuration. 

: 3. ‘Mala* wtxeo it stands alone denotes only Aanava mala. 
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42. If the beautiful Panebaksharam beginning 
with ‘Si’ is meditated upon, God’s Grace 
will emerge, cleanse the soul of the Yestigeif 
of Aanavam and unite it to Sivam where 
there iB neither light nor darkness, but 
perfeot happiness. 

43. If these Five Letters are pronounced with 
the letters indicating Thirobhava and 
Auavam (namely ' Na * and Ma’) in the 
beginning, the three malas which have 
persisted so far will not be eliminated 
completely. If however, the order is reversed 
and they are pronounced (and contemplated) 
according to the injunction, you will achieve 
boundless Bliss. 

44 : The Panohaksharam is the essenoe of the 
God given Vedas and Agamas and of the 
anoient Puranas. It is Panohaksharam 
which represents (Lord Nataraja’s) Blissful 
Danoe and leads to the ultimate speechless 
Mukti heyond the thirty six tattvaa. 

* Note 

The Panohaksharam or the Five (Letters is 
the supreme manthra of the Saivities. It is full 
** 0 f philosophical meaning. It represents Pati* 
Pasu and Pasam (God, Soul and Bondage)* the. 
three eternal categories of Saiva Siddhanta. The; 
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author therefore says that the entities represented 
by these Letters are eternal. The letters 
represent the categories as follows : 


(£) 8i - God - Cluir©«T 
(sutr) Va - His Graoe - < 9 j©ar 

(iu) Ya - Sonl - Q^©«r 

(s) Na - Tirobava - u>©dr 
(also includes 
Mayai and 
Kanmam) 

(u>) Ma - Anavam - @©«r 


| Pati 
Pasu 

1 

I 

Y Pasam 
I 

J 


It will be seen that the sonl occupies the 
middle position. During the bound state (Peddab 
State) the soul is attaohed to paasam and it 
identifies itself with it. Daring the released state 
(Mukti) it is attaohed to Pati and it identifies 
itself with Him. All that the soul has to do is to 
detach itself from Paasam and attach itself to- 
God through His Graoe. 

Namasivaya is called Thula (Gross) Panohak- 
sbaram, because in it Paasam is given the first 
nlaoe. This manthram is not therefore recom¬ 
mended for spiritual progress. In Sukkuma 
(Subtle) Panohaksharam, namely 8ivayanama, 
pati is given the first place. There is also an ati' 
gukhtma (Subtler) Panohaksharam where the- 
letters ‘Ha’ and ( Ma’ representing Paasam do not. 
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find a place. 16 is Sivayasiva (£suiu Asa) or 
Vayasi (ojiu£). In the form Sivayasiva, the 
sonl is protected on both sides by Pati. In the 
form Vayasi, it is protected on the one side by 
His Grace and on the other Bide by Siva. 
Whioh particular form of Panohaksharam is 
selected for ohanting depends upon the spiritual 
development of the devotee and the instruction of 
the Guru. It has to be ohanted inwardly and 
meditated upon in accordance with the injunction 
of the Guru-Stanza 43. 

The state in whioh the Soul is enveloped in 
spiritual darkness, that is, where the soul is with 
Aanavam only, is called Kevala State. This is 
symbolised by Night. The State in whioh it is 
attached to Maaya also, where it undergoes the 
oyole of births and deaths, is called the Sakala 
state. This is symbolised by Day. The state of 
Mukti where the soul is released from bondage is 
called the Buddha state and this is the state where 
there is neither Night (darkness) nor Day (light)- 
stanza 42. 

Saiva Siddhanta lays great stress on she fact 
that God’s grace is necessary at every stage of 
the soul’s development and particularly for 
uniting the soul to God. That is why *Va* ( Aral) 
occupies the middle position between 'Si* (God) 
and ‘Ya* (Soul)-stanza 42. 
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Th®t holy ;hymn Sri Rudram occupies the? 
central position among the four Vedas, Thei 
Panohakshara haB been mentioned in the middle 
of Sri Rudram. The Panohakshara may therefore * 
be considered to be the core of the Vedas. It may 
also be considered to be the quintessence of tbe^ 
twenty eight Saiva Agamas which form the basis b 
for Siddhanta Saivam. The l four Saiva Saints ? 
have sung gloriously on the greatness and efficacy 
of • Panchaksharam. Saint Maniokavachagat' 
exclaims: fl “What penance have I performed to 
merit God’s grace? By uttering ‘Sivayanama’ I 
obtained it”. We have already explained under 
stanzas 30 to 38 how Lord Nataraja’s blissful 
Danoe whioh is the conoretisation of God’s Jnana 
and Ahanda, is a representation of the Five 
Letters. Even those who have attained Jivan 
Mnkti will have to contemplate on Panohakshara 
in order to be free of the traces of the hankering 
after Malam (Vasana malam)-vide. Sivagnanabo- 
tham Sutra 9. 


1. Saints Gnaoasambandar, Appar, Sundarar and Manicka- 
:i vachagar. J ■ 
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The nature of Muktl 

46. The Sivagamas deolare that the nature- 
of the anion with the Ultimate reached by the 
Maktas is similar to that of the frait and its 
taste, flower and its smell, fire and its heat and 
the Veena and its tone. 

Note: The idea conveyed in this stanza is 
that in the state of Makti the soal and G-od 
become inseparable like the frait and its taste, 
oto; bat they do not become identical. The 
analogy is for a limited purpose only. It should 
not be interpreted to mean that the relationship 
is that of quality and substance. 

46. *The Agamas deolare with oertainty 
that just as in the state of bondage the tat was 
(which are only instruments) are inseparable from 
the sool, even so in the released state the sonls 
which are free from malas unite inseparably with 
the supreme Being. 

* bom state is the jpeddah state or the Sakala state where the 4 
sonl is in the cycle of births and deaths.' ‘ > 
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47. Just as in the presence of Sun the 
Moon’s light is indistinguishable from Son’s light 
even bo the (released) soul gets united to the Feet 
of the Lord who is beyond tattvas and is 
submerged in Bliss. 

48. If we say that the soul gets united to- 
Siva, the postulate that Siva has been all-inolusive 
becomes untrue. If (on the other hand) we say 
that Siva gets united to the soul, we presume 
that they had been separate before (which is not 
oorreot). If both the errors are to be avoided, we- 
should say that the union is similar to that of Sun 
and the blind man’s eye the moment the defeot in 
the eye is removed. 

Note: The eye stands for the soul, the- 
defeot or cataract in the eye stands for malam. 
Sun’s rays stand for God’s graoe and Sun for 
God. Sun’s rays always stand surrounding the 
blind man’s eye. It is the cataract in the eya 
that prevents the union of the eye with the Sun. 
The moment the oataraot in the eye is removed, 
the eye meets the Sun. Even so the moment the- 
soul sheds its mala, it gets united to God. 

49. Oh, incomparable Guru! You are no 
other than God who is beyond word and thought* 
and who has in His infinite meroy taken the Form 
(of a Gum) and remains unaffected by the world t 
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Ton said that Pasu and Paasam are eternal, like 
Pati, Please explain how they exist in the state 
-of Mnkti. 

60. Oh, my son, I shall explain how they 
remain in Mnkti. Please listen and understand 
in love. That whioh experiences Bliss is the soul. 
That whioh gives the Bliss is God. That whioh 
makes this possible is Malam. 

Note : How does Aanava Malam make this 
position possible or in what form Malam is 
supposed to be present in Mnkti state has been the 
subjeot for much learned disonssion by Siddhantha 
scholars. Malam obviously oannot affect the sonl 
in Mnkti, for Mnkti by its very definition means 
release from Paasam whioh includes Aanava 
malam. Bnt if we say that Aanavam is destroyed 
in Mnkti, we transgress the principle that Pati, 
Paso and Paasam are eternal and indestrnotible. 
One explanation is that when we say that 
Aanavam is destroyed or removed in Mnkti, we 
mean that it has lost its power to keep the soul in 
ignoranoe, but the substance remains. The 
objection to this explanation is that ‘guni’ oannot 
persist when ‘guna’ is destroyed. Another 
explanation is that Aanavam though, removed 
irom the released souls persists in the souls in 
bondage and is therefore eternal. The objection 
o tbif explanation is that it militates against the 
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principle of pervasiveness of Aanavam. To 
obviate these errors one explanation put forward 
is that Aanavam gets snblimated in Mukti state 
and helps the soul to enjoy Bliss instead of 
hindering it on the analogy that Tirodhana 
Sakthi in the bhanda state becomes Arnl sakthi in 
the released state. Another explanation is that 
Aaanavam though it continues to exist with ita 
usual power even in Mukti state it is unable to 
afieot the Muktas as God’s Grace overpowers Mala 
sakti and the released souls are in uninterrupted 
enjoyment of God’s grace. 
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The Means to Mnkti 

61. “Oh, Father ! What are the sure means 
to attain thiB Mukti? Kindly answer !!” 

“Please listen. The means are the incom¬ 
parable Guru, Lingam and God’s devotees.- 
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Those who worship them will not be born 
Again." 


52. The Jivan Mnktas seek the snpport of 
•Gnrn, Lin gam and God’s devotees and live in 
heart-melting love comparable to the love of the 
.cow for its young oalf. This love will eliminate 
.completely the vestiges of Anavam. 

Note ’ The point pressed in this stanza is 
.that even Jivan Mnktas so long as they live in 
this world oannot afford to neglect the means to 
Makti. Another point pressed is that the result 
of Jnanam is love. Referring to Thirugnanasam- 
handar’s words, Sekkizhar says in a famous 
Btanza as follows: 


“One who has gulped Jnanam said that 
Jnan ain * s not ^ n S but love of God".* 

tDfT 633T 611 Sfff) 63T fi SSt fi 1L| SHI fr 61| 
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Sekkizaas’s Thirugnanasambandar Poranam, Stanza 843. 
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Thanksgiving 

Oh Meykandanatha of Thiravennainallnr 
whose early name in childhood was Swetavana 
and who is constantly surrounded by his disciples! 
Oh, Ooean of Grace! As a result of penances 
performed (in previous births) I came in contact 
with you and I am now saved from being tossed 
about in the endless ooean of births and deaths. 


Note on Siddhanta Mnkti 

The conception of ‘Mukti’ according to Saiva 
Siddhanta has some unique features. Before 
considering it, the steps that lead to mukti may 
be briefly stated. They are (1) Iruvinai Oppu (2) 
Malaparibakam and (3) Saktinipaatam. 


iruvinai Oppo • 

This is a mental state of detachment reached 
by one who is mature for release. At this stage 
the soul is unperturbed by the pleasures and pains 
which may accrue consequent on the past good 
and bad deeds. By this perfect equanimity of 
mind and freedom from desires and aversions 
‘Agamiyam’ which ia the result of desire 
oriented aotion is not accumulated and the Ohaitt 
of karma iB snapped. 
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Those who worship them will not be born 
again." 


62. The Jivan Mnktas seek the support of 
Guru, Lin gam and God’s devotees and live in 
heart-melting love comparable to the love of the 
now for its young calf. This love will eliminate 
■completely the vestiges of Anavam. 

Note: The point pressed in this stanza is 
4hat even Jivan Mnktas so long as they live in 
this world cannot afford to neglect the means to 
Mnkti. Another point pressed is that the result 
of Jnanam is love. Referring to Thirugnanasam- 
bandar’s words, Sekkizhar says in a famous 
stanza as follows: 

“One who has gulped Jnanam said that 
Jnanam is nothing but love of God”.* 
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Sekkiznaifa Thirugnanasambandar Pnranam* Stanza 843. 
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Oh Meykandanatha of Thiravennainallar 
whose early name in ohildhood was Swetavana 
and who is constantly surrounded by his disciples! 
Ob, Ocean of Graoe! As a result of penances 
performed (in previous births) I oame in contact 
with you and I am now saved from being tossed 
about in the endless ocean of births and deaths. 


Note on Siddhanta Muktl 

The conception of ‘Mnkti’ according to Saiva 
Siddhanta has some unique features. Before 
considering it, the steps that lead to mukti may 
be briefly stated. They are (1) Iruvinai Oppu (2) 
Malaparibakam and (3) Saktinipaatam. 


Iruvinai Oppo: 

This is a mental state of detachment reached 
by one who is mature for release. At this stage 
the soul is unperturbed by the pleasures and pains 
which may accrue consequent on the past good 
and bad deeds. By this perfect equanimity of 
mind and freedom from desires and aversions 
‘Agamiyam’ wbioh is the result of desire 
oriented aotion is not accumulated and the chain 
of karma is snapped. 
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Malaparfakam. 

This is the stage when mala becomes mature 
and fit for removal. This stage is reached when 
■the Soul attains ‘Iruvinai Oppu’. 

Sabtinipaatam. 

This literally means the descent of God’s- 
grace. But Grace does not descend only at this 
stage, God’s Grace is ever present in the soul 
guiding it at every stage in its evolution. During' 
the earlier stages of its evolution the Grace was 
in the form of Tirodaana sakti hiding itself and 
helping the soul to experience the world and there 
by wear out Aanavamala. When the stage of 
Iruvinai Oppu and Malaparipaakam is reached,, 
the ‘Tirodaana sakti’ becomes *Arul sakti’ and 
reveals the Truth to the soul. The soul becomes- 
a Jivan mukta, i.e. it beoomes a released soul 
even when it is in this body. 

Even the Jivan mukta may have what i& 
called ‘Vaasana mala’. This is like the Bmell left 
in the vessel in whioh asafoetida was Btored or 
like the revolution of the potter’s wheel after the 
potter has Btopped revolving the wheel. These 
serve no purpose. Even so, the vaasana mala 
does not afflict the Jivan mukta. Yet, in order 
to remove this vaasana mala, and in order to 
guard against any slipping down from God- 





MUKTI 


sit. 

oonsoiousness the Jivan mukta continues to chant 
the Panchakshara and worship Guru, Lin gam 
and fellow devotees as God Himself. 

The relationship between the released Soul' 
and God is expressed by the term ‘Advaita’. The’ 
term ‘Advaita’ has a peouliar usage full of 
meaning in Saiva Siddhanta. It is a key word in' 
this philosophy. It means “neither one nor two, 
but two in one.” During the pedda state, (i.e.) 
when the soul is undergoing the cyole of births 
and deaths, the soul is in Advaita union with 
.Paasam. In that state the soul completely 
identifies itself with Paasam though it is different; 
from Paasam. In the mukti state the released? 
soul identifies itself with God though different- 
from it. This is called ‘advaita’ union? 
Thayumanavar says: 

“Just as I have been in ‘advaita’ union with* 
Aanava malam, when will I be in ‘advaita’ union 
with God, the embodiment ofGnanam?” 1 In 
Mukti, though the soul loseB its ego, it does not 
lose its identity. A venba in Sivagnanabotham 
says that in mukti the soul is like salt dissolved 
in water—water standing for God. 

1 “ ^areraipS^rr© <$)$g|£0#u> Qu>iu©cg)ir«sr$ 

jBirgpisfiXs®® <9|$gjjGQ$(gg ffir©iBir«r crniBirCartr ” 

Thayumanavar—45-28 
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In Mukti, the soul does not beoome God or 
eqnal to God. The realised soul oannot perform 
the Panohakrityas (the Five Acts) which God 
alone can perform. The soul is entitled only to 
enjoy communion with God. 1 A verse in Thiru- 
vundiyar states this position categorically as 
follows: 

““The soul becomes God by His Grace only 

The soul cannot beoome God; 

The soul is ever a soul”. 

The final realization comes in two stages or 
aspects. The first stage is ‘Arulnilai* or the stage 
in which the soul is bathed in God’s Grace. It 
may be oompared to the dawn before Sun-rise. 
The next stage is ‘Inburu nilai* or the stage, in 
which the soul enjoys Aananda or Supreme Bliss. 
It is like Sun rise. The former is called ‘Tburiya’ 
state and the latter ‘Thuriyaatheetha’ state. 

The End 


1 “&jbuiri9(rir<Sr a-jbu£$ Uiir$«<g 5 ffi 

fi-uSirsirguib £fij(rrcjusuu> rasornflau*® ’ 

* siddhlar—11-10 


2 “ ^P)SU6tflQJOT ^6BTgJ «9|aj65r0STir«i) 

^suotsusot ^etror ctotjjhib^ujd 
srargjib glsuSsw sr«rgy replug) *" 


Thlruvundiyar—40 
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